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ABSTRACT

Utilizing data collected from 194 past and present members of Muslim Student
Associations located across the United States, this study examined predictors of Muslim
religious identity. Multivariate linear regression analysis was used to examine the
relationship between Muslim religious identity and self-identification, sense of
belonging, affirmation, religious involvement in ritual practices, family characteristics,
peer characteristics, structured organizational involvement, area of residence, college,
and the experience of a terror event such as September 11, 2001. Hierarchical regression
analysis was used to assess whether the experience of a terror event explained a
significant proportion of the variance in Muslim religious identity. The analyses found
that self-identification, sense of belonging, affirmation, suburban area of residence, and
the experience of a terror event significantly predicted Muslim religious identity. The
study further found that although the experience of a terror event did explain a significant
proportion of Muslim religious identity, self-identification, sense of belonging,
affirmation, and area of residence were stronger predictors of Muslim religious identity.
The implications of these findings are discussed.
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CHAPTER I
INTRODUCTION

The passage of the Immigration and Nationality Act of 1965, also known as the
Hart-Cellar Act, abolished discriminatory national-origin quotas that predominately
favored European (Foley and Hoge, 2007; Thomson, 2004), mostly Judeo-Christian,
immigrants. The passage of this act caused a dramatic change in the ethnic, racial, and
religious landscape of the United States. Population projections estimate that minorities,
which currently constitute roughly one-third of the United States population, are expected
to become the majority in 2042. Furthermore, by 2050, minorities will constitute 54% of
the United States population (Bernstein and Edwards, 2008). Over the past four decades,
these changes in U.S. immigration laws have had far reaching consequences for not only
the citizens of the United States, but also those immigrating to this country.
Most of the “new” immigrants, those having arrived in the United States in the
past three to four decades, have been far more racially and ethnically diverse than those
who came before them (Ebaugh, 2003). The new immigrants are more globally diverse
than ever, coming from various parts of the world other than Europe, including Latin
America, the Caribbean, East and South Asia, and the Middle East and Africa (Warner,
2000). These minority groups each bring with them various norms, values, and traditions
that often conflict with the dominant culture. Some of these conflicting norms stem from
the diverse religious backgrounds of the new immigrants and lead to various social
consequences described by non-Marxist theorists such as Ralf Dahrendorf (Mooney,
Knox, & Schacht, 2009). More specifically, these theories are concerned with conflict
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that arises when groups have differing values and interests. One such conflict arising
from competing religious values has been termed the “clash of civilizations”, which
hypothesizes that the primary source of conflict in the 21 st century is conflict between
religious and cultural groups especially Western Christianity and Muslim and Orthodox
peoples.

Non-Marxist theorists explain that solving problems generated by such

competing values involves ensuring that conflicting groups understand each others’ views
(Mooney, Knox, & Schacht, 2009). Thus, it is of vital importance to understand the
various religious identities that exist in the United States in order to ensure that
conflicting groups understand each others’ views and are able to solve problems that may
arise from conflicting values.
One relatively new and growing immigrant population in the United States is the
Muslim population, which is presently estimated to be around 7 million (United States
Department of State, 2009). Muslims constitute an important part of the increasingly
diverse religious landscape in the post-1965 immigration era for many reasons (Peek,
2005a). Although various religious traditions have entered the American landscape over
the past several decades, Christianity, Judaism, and Islam remain the three largest
religions found in the United States. Of the three major monolithic religions, Islam has
experienced the most accelerated growth in the United States in recent decades (Haddad,
Smith, & Esposito, 2003). Furthermore, Islam is the fastest-growing religion in the
United States, poised to displace Judaism and become second only to Christianity in the
number of adherents (Leonard, 2003). The accelerated growth of the American Muslim
community is exemplified by the rapid establishment of mosques in the United States.
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For instance, in the United States, the number of mosques between 1994 and 2000, which
increased by 25% from 962 to 1209 (Bagby, Perl, & Froehle, 2001).
As Christians and Jews faced issues of faith development, identity formation, and
institution building when they first arrived in the United States, American Muslims today
struggle with the same kinds of concerns (Haddad, Smith, & Esposito, 2003).
Furthermore, issues of faith, identity, and institution building have become especially
troublesome for American Muslims due to the events of September 11, 2001, which
caused many to question the Islamic faith and placed the religion under great scrutiny.
Yet, despite the growing interest in Islam, few studies have investigated the role of
religious identity development in Muslim Americans. Investigating religious identity
development in this population can benefit both the Muslim population and the nonMuslim population. Such studies will assist future Muslim religious identity researchers
in understanding the factors that promote Muslim religious identity development. Further
research in this area will provide the American Muslim population with guidance on how
to maintain their faith by detailing the factors needed to promote a Muslim religious
identity.

On the other hand, investigating Muslim American religious identity will

increase the general public’s understanding of this population and hopefully decrease
conflicts arising from conflicting values between Western Christianity and Islam.
One of the few studies regarding Muslim religious identity development,
conducted by Peek (2005a), used a sample of 127 Muslim college students in New York
and Colorado to investigate the factors and process that promote religious identity
formation among Muslim Americans.

A more detailed description of this study is
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provided in the following chapter, however, a brief review will be provided here.
Through participant observation, focus groups, and individual interviews, the study found
that Muslim religious identity develops in three stages: religion as ascribed identity,
religion as chosen identity, and religion as declared identity. Within each of these stages,
such factors as community location, age, making new friends, participation in Muslim
peer groups, entering college, and the experience of crisis, specifically the events and
aftermath of September 11, 2001, all contributed to religious identity development. The
study found that the experience of September 11, 2001, is primarily responsible for
individuals reaching the third stage; declared identity.
The present study is modeled after the work of Peek (2005a) and aims to expand
on our present understanding of how Muslim Americans come to define themselves as
distinctly Muslim. Although the study is valuable for understanding Muslim religious
identity development, the study has limitations that the present study aims to correct.
Specifically, the study did not sample a wide range of Muslims and it did not investigate
a wide variety of variables. Thus, the present study differs from that of Peek (2005a)
based on its research design and variables examined.
The present study employed a quantitative survey methodology to investigate a
larger sample than that of Peek (2005a).

As was stated earlier, Peek (2005a) only

sampled Muslim students from New York and Colorado. The present study sampled past
and present members of Muslim Student Association from 26 states and 23 universities in
the United States.
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Furthermore, the present study re-examined the factors proposed by Peek (2005a)
(e.g., area of residence, structured organizational involvement, peer characteristics,
entering college, and the experience of crisis) while also studying factors not yet
examined in the Muslim religious identity literature (e.g., sense of belonging, positive
views towards one’s religious group [affirmation], self-identification, religious
involvement in ritual practices, and family characteristics).
Lastly, the present study investigated religious identity within the framework of
Marcia’s (1966) identity status paradigm which was later re-operationalized by Bell
(2009) in terms of religious identity formation. Marcia (1966) suggested that there were
four identity statuses based on whether an individual has explored identity options or
made a commitment to an identity (Phinney, 1990). These four stages include identity
diffusion, identity foreclosure, identity moratorium, and identity achievement. Phinney
(1990) explained that a person in a diffused status has neither engaged in exploration nor
made a commitment. A person in a foreclosed status has made a commitment without
exploration, usually on the basis of parental values.

A person in the process of

exploration without having made a commitment is in moratorium. A person with an
achieved identity has made a firm commitment following a period of exploration.
Bell (2009) redefined these four identity statuses in terms of religious identity
including religious identity diffusion, which includes children, due to their lack of need
for psychological identity development, and adults who are disinterested in religion;
religious identity foreclosure, which includes individuals who have made a commitment
to a religious tradition and its beliefs and practices with little or no critical reflection;
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religious identity moratorium, which includes individuals who do not demonstrate a
commitment to a particular religious tradition but are considered to be “religious
seekers”; and religious identity integration, which includes individuals who are in the
process of critical reflection regarding their religious identity.
To study religious identity, the present study utilized a new measure of religious
identity developed by Bell (2009). The Bell Measure for Religious Identity consists of
two subscales, the Religious Identity Salience (RISa) measure and the Religious Identity
Status (RISt) measure. For the purpose of this research, only the RISt was utilized. Due
to the fact that few studies have been conducted on Muslim religious identity in general,
the present study did not distinguish between the four types of religious identity. Rather,
the present study investigated Muslim religious identity in general. In other words, this
research did not aim to examine which factors promote Muslim religious identity
diffusion, Muslim religious identity foreclosure, Muslim religious identity moratorium, or
Muslim religious identity integration in particular. Rather, due to the lack of research on
Muslim religious identity in general, this research assumed that all four statuses represent
overall religious identity and examined the factors that promote this overarching
construct.
Bell (2008) noted that the construct validity for this measure had been partially
established by consistency among status questions, test-retest variation, and statistical
similarity to a previously validated instrument that tests for identity statuses, the
EOMEIS-II (as cited in Bell, 2008).

However, since the RISt scale has not been

previously tested on a Muslim population, the factor structure of the scale is unknown
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given the population from which the present sample was drawn. Thus, the present study
examined the factor structure and the reliability of the scale for use with a Muslim
population.

Statement of the Problem
Few studies have examined how religious identity is constructed, developed, and
enacted.

Even fewer studies have focused specifically on how religious identity is

constructed, developed, and enacted within the American Muslim population (Peek,
2005a). The literature regarding religious identity in general has been described as “an
agonizingly inconclusive body of work” (Bradford, 2009, p. 7).

More specifically,

studies investigating the role of religious identity tend to examine the connection between
religion and other self-identities (e.g., ethnic identity) (Peek, 2005a).

Few studies

examine religious identity as an “empirically unique, potentially separable component of
identity” (Bell, 2009, p. 7).

Of the studies that have examined religious identity

exclusively, the majority focused on Jewish identity construction (see for example,
Tannenbaum, 2009). Considering the growing number of Muslims in the United States
and the need to expand an understanding of this population and of religious identity
formation in general, it is important to more thoroughly investigate the factors and
processes that promote religious identity in general and Muslim religious identity in
particular.
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Purpose of the Study
The present study had three distinct purposes. First, the RISt scale (Bell, 2009) was
subjected to a thorough factor analysis and reliability analysis. More specifically, before
examining the factors that promote a Muslim religious identity, a thorough factor analysis
and reliability analysis was conducted on the RISt scale to confirm the factor structure of
the scale in order to establish that the scale actually measured religious identity. Due to
the fact that the scale had not been used in a variety of studies over time with good
reliability and results within the general range found in other studies, and due to the fact
that the scale had not been tested on a Muslim population, it was vital to first confirm the
factor structure of the scale and ensure that the scale had good reliability. Furthermore,
due to the fact that subscales instead of full scales were extracted from pre-existing
measures to construct the survey instrument used in the study, the scaled predictor
variables were subjected to factor analysis and reliability analysis.
Second, the present study examined the factors and processes that promote
religious identity in American Muslims. As stated earlier, this was done for two reasons.
First, examining the factors that promote religious identity formation will provide
researchers with an understanding of the factors that promote Muslim religious identity.
Future research on these predictors will provide Muslim Americans with an
understanding of the factors needed to maintain their religious identities while living in a
non-Muslim society.

Second, the present study will provide non-Muslims with an

understanding of what it means to have a Muslim religious identity in order to create
greater understanding among the general public regarding this minority population. The
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present study expanded on the work of Peek (2005a) by studying a wider group of
Muslim Americans, specifically present and past members of Muslim Student
Associations from 26 states and 23 universities in the United States. The present study
re-examined the variables specified by Peek (2005a) including area of residence, entering
college, peer characteristics, structured organizational involvement, and the experience of
crisis. In the present study, the experience of crisis was redefined as the development of
one’s religious identity in response to the events of September 11 and subsequent terror
events such as the 2009 Fort Hood massacre. The present study further investigated other
factors not examined by Peek (2005a) including self-identification, sense of belonging,
positive views towards one’s religious group (affirmation), religious involvement in ritual
practices, and family characteristics to learn how these individual factors contribute to
religious identity.

Thus, the present study expanded the theoretical assumptions of

religious identity by examining factors that contribute to religious identity development
among Muslim Americans.

Through the use of regression analyses to test for

relationships between the predictor and criterion variables, the present study was able to
distinguish which factors were more statistically significant for religious identity
development.
Third, the present study examined how selected variables explained a significant
proportion of the variance in religious identity. Studies conducted thus far, such as Peek
(2005a) indicated associations between each of the factors (e.g., area of residence, the
experience of crisis, peers) separately. The present study assumed a more complex
picture in which some of the variables have stronger relationships with religious identity
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than others and interact with each other. The present study controlled for this influence
by using hierarchical regression in which variables were entered into separate blocks to
control for the effects of some variables.

More specifically, as stated earlier, Peek

(2005a) found that the experience of crisis, specifically September 11 th, was the most
important factor for declared identity, or identity achievement. Thus, the present study
used multiple hierarchical regression. This method allowed variance in the variables to be
analyzed such that the relative importance of a predictor variable, in this case, the
experience of crisis could be judged on the basis of how much it adds to the prediction of
religious identity, over and above that which can be accounted for by other important
variables (Petrocelli, 2003).
A secondary purpose of the hierarchical regression was to investigate how certain
other grouped variables contribute to religious identity. Based on the literature, described
in more detail in the following chapter, certain variables have been found to be
significant predictors of religious identity, including area of residence, family
characteristics, peer characteristics, structured organizational involvement, and entering
college. Of this group, variables proven to be significant predictors of religious identity
in the present study were grouped together to test for significance apart from other
variables. The remaining variables, including self-identification, sense of belonging,
affirmation, and religious involvement in ritual practices have not been tested on
religious identity prior to the present study.

Of this group, variables proven to be

significant predictors of religious identity in the present study were grouped together to
test for significance apart from the other variables. The last purpose of the hierarchical
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regression was to control for age and gender in order to test for their relative importance
among the other variables examined. Age and gender were used as control variables due
to the research design employed in the present study. Due to the fact that the present
study only sampled past and present members of Muslim Student Associations, it was
likely that little variance would be found in age and gender. Thus, in order to test for
their relative significance, age and gender were treated as control variables in the
hierarchical regression model.

Significance of the Study
The present study will contribute to the literature in several ways. First, as was
stated earlier, Peek (2005a) conducted her study in two states, New York and Colorado.
The present study examined a wider population of Muslim American members and past
members of Muslim Student Associations, in order to gain a better understanding of the
factors and processes that promote religious identity formation. Second, the present
study not only re-examined the factors defined by Peek (2005a) but expanded on her
work by examining factors not yet examined in the Muslim religious identity literature.
Third, the present study examined Muslim religious identity utilizing a new measure of
religious identity developed by Bell (2009) and examined the factor structure and
reliability of this scale for use with a Muslim population. In doing so, this provide
researchers with a more systematic approach to investigating factors that promote
Muslim religious identity formation.

Thus, the present study attempted to refine

measurements of Muslim religious identity.
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Despite these contributions, the question remains as to the importance of Muslim
religious identity formation. This research leads to a better understanding of a new and
rapidly growing segment of the American population.

This need for a better

understanding has become more urgent in recent years due to the events of September 11,
2001 (Bradford, 2009). To avoid value conflicts and gain a better understanding of the
various religious groups in the United States, it is essential to understand how individuals
develop their religious identities within these groups.

Thus, understanding Muslim

religious identity in particular creates greater understanding among the American general
public about what it means to be a Muslim living in the United States. Furthermore,
understanding the factors that promote a religious identity assists Muslims in
understanding the factors needed to maintain their religious identities while living in the
United States, and as Bradford (2009) explained, this understanding is essential to
promoting, or continuing, Muslim Americans successful integration into American
society. Thus, it is vital to increase knowledge regarding this minority group and broaden
understanding of the beliefs and practices of American Muslims to not only understand
how American Muslims develop and negotiate their religious identities in the present, but
to predict how future generations of Muslims will develop and negotiate their religious
identities.

Research Questions
A review of the relevant literature and research on identity formation in general
and Muslim identity formation in particular, suggests the following research questions:
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What factors and processes promote Muslim religious identity among Muslim
American present and past members of Muslim Student Associations (e.g.,
self-identification, sense of belonging, religious involvement in ritual
practices, crisis, and positive views about one’s religion [affirmation])?



Does the experience of crisis, specifically a terror event, explain a significant
proportion of the variance in religious identity among Muslim American
present and past members of Muslim Student Associations

Definition of Terms
The following definitions are important in understanding the process and results
of the study and will be applied throughout this paper:


Islam: Submission to the will of God (Allah) (Abu Raiya, 2008).



Muslim: One that submits entirely, mind, body, and soul to the will of God
[Allah] (Abu Raiya, 2008).



Religious Identity: “The way a person relates to a transcendent being or force
and/or to a sociocultural group predominantly characterized by a transcendent
object” (Bell, 2009, p. 11).

Organization of the Study
The dissertation begins by providing an in-depth review of the literature in the
second chapter, providing a brief overview of Islam and Muslims in America and the
effects of September 11th on the Muslim American population.

The chapter then

provides the theoretical framework for the present study by integrating several
theories/perspectives including symbolic interactionism, identity theory, religious identity
theory, Marcia’s (1966) identity status paradigm, and Bell’s (2009) Measure of Identity.
Chapter II concludes by presenting the variables found in the literature that promote
religious identity and an in-depth description of the variables used for investigation
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within the present study, including the research hypotheses for the present study. Chapter
III delineates, in detail, the ways in which the study was conducted, including restating
the research questions, research hypotheses, methods, delimitations, limitations,
Institutional Review Board approval, power analysis results, population, sample,
participant recruitment and data collection methods, and instrumentation. Chapter IV
presents the results of the study including data preparation, characteristics of the sample,
factor structure analysis of RISt scale, reliability analysis of the RISt scale, factor
analysis of predictor variable scales, reliability analysis of predictor variable scales, and
the results of each test of the two hypotheses in the study. The last chapter, Chapter V,
discusses the findings of the present study including the limitations, the implications of
the study for Muslim Americans, the American general public, and Muslim Student
Associations. The dissertation concludes with the Appendices. Appendix A includes the
table for the power analysis conducted. Appendix B includes a copy of the survey
instrument. Appendix C includes a copy of the initial email sent to Muslim Student
Associations.

Appendix D includes a brief overview of the basic tenets of Islam.

Appendix E includes a table outlining the characteristics of the sample.
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CHAPTER II
LITERATURE REVIEW

By examining the experiences of Muslim Americans who are members or are past
members of Muslim Student Associations, this dissertation explored the process of
religious identity formation. The present study did not set out to test any theories
presented in this chapter. Rather, the following chapter should be used as background
information for understanding what identity is, in general, and what it means to have a
religious identity, in particular.

Thus, this chapter explains the various theoretical

frameworks and conceptual issues that relate to the present study. The chapter begins by
providing a brief overview of Islam and Muslims in America and the effects of
September 11th on the Muslim American population. The chapter then provides the
theoretical context for the present study by integrating various theoretical perspectives,
including symbolic interactionism, identity theory, religious identity theory, Marcia‟s
(1966) identity status paradigm, and Bell‟s (2009) Measure of Identity. The chapter
concludes by presenting the variables found in the literature that promote religious
identity and an in-depth description of the variables used for investigation within the
present study, including the research hypotheses.

Islam and Muslims in America
The history of American Muslim immigration is often described as stemming
back to the days of slavery. The first Muslim immigrants to the United States were
African Muslim slaves. Actual numbers of how many Muslims immigrated to the United
15

States during this time is difficult to estimate because, as Leonard (2003) explained,
although at least 10% of the African slaves were Muslims, they have been historically
neglected due to the fact that there is no evidence of any African Muslim slave family
surviving slavery and maintaining Islam. After the days of slavery, Muslim migration to
the United States can be divided into three distinct time periods: late nineteenth century
to World War II, World War II to 1965, and 1965 to the present.
The first wave of Muslim immigrants, from the late nineteenth century to World
War II, has been described as relatively small in number (Leonard, 2003). This wave
consisted primarily of young, uneducated Arab migrants from the modern day states of
Syria, Jordan, Israel/Palestine, and Lebanon (Bradford, 2009).
The second wave of Muslim immigrants, from World War II to 1965, is described
as being the smallest in number. Official estimates of Muslim immigrants during this
time period is largely unknown due to the fact that official statistics are not collected on
religious populations. Immigrants during the second wave fled to the United States after
suffering poverty and social dislocation following wars and conflicts in their native lands.
Though this population was exceptionally small in number, they made significant
contributions to the development of important Islamic institutions in America, including
the building of mosques and community centers, the establishment of the Federation of
Islamic Organizations (FIA), and the establishment of Muslim Student Associations
(MSA) on college campuses (Bradford, 2009).
The third wave of Muslim immigrants, from 1965 to the present, was the largest
due to the 1965 Immigration Act. As was the case with the previous wave of immigrants
16

to the United States, official statistics are unknown. However, Bradford (2009) noted
that during this wave, Muslims immigrated to the United States in unprecedented
numbers and from all parts of the Islamic world. More precisely, recent studies have
shown that during this wave, Muslim immigrants came to the United States from more
than 60 different countries around the world (Bradford, 2009). The largest numbers of
Muslim immigrants arrived from the Indian subcontinent, Iran, Afghanistan, and Africa
(Haddad, Smith, and Esposito, 2003). While some immigrated to pursue educational and
professional opportunities, others came to flee poverty, conflict, and political turmoil,
such as those who fled Lebanon during the civil war of the 1970s and 1980s. Members
of this immigration wave have been responsible for the establishment of almost every
Muslim organization in the United States (excluding the FIA and MSA) (Bradford,
2009).
Haddad, Smith, and Esposito (2003) explained that of the three major monolithic
religions, Islam has experienced the most accelerated growth in the United States in
recent decades. Islam is the fastest-growing religion in the United States, poised to
displace Judaism and become second only to Christianity in the number of adherents. It
is difficult to estimate how many Muslims presently reside in the United States because
the U.S. Census Bureau collects no information on religion, and there are no reliable
nationwide estimates of the Muslim population in the United States (Leonard, 2003).
Furthermore, agencies responsible for the regulation of immigration and naturalization
keep records based on nationality, not religious affiliation (Bradford, 2009). Despite the
difficulty in acquiring concrete figures, it is generally accepted that approximately six to
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seven million Muslims live in the United States, as has been estimated by the Council for
American-Islamic Relations (CAIR) (Bagby, Perl, Froehle, 2001). During his speech at
Cairo University in Egypt titled “A New Beginning” President Obama, too, estimated
that presently nearly seven million Muslims reside in the United States (United States
Department of State, 2009). A comparison between 1990 and 2008, and in contrast with
Christianity and Judaism, Islam was the only religion that grew in the number of
adherents in the United States (Kosmin and Keysar, 2008). More specifically, in 1990
Islam constituted 0.3% of the American population as compared to 0.6% in 2008. At the
same time, Christianity decreased from 86.2% in 1990 to 76.0% in 2008, and Judaism
decreased from 1.8% in 1990 to 1.2% in 2008. Although the body of knowledge
regarding American Muslim continues to grow (Peek, 2005a), increased interest in the
norms, values, and traditions of Muslim Americans was sparked by the tragic events of
September 11, 2001.

September 11, 2001, Impacts and Backlash Against Muslim Americans
On the morning of Tuesday, September, 11, 2001, at 8:46 a.m. al Qaeda was
responsible for the largest and deadliest act of terrorism in United States history. Al
Qaeda successfully implemented a series of carefully planned and coordinated suicide
attacks that killed nearly three thousand people, damaged symbols of military power and
economic strength in the United States, and instilled widespread fear in the American
population (Peek, 2005b). On that morning, nineteen al Qaeda operatives hijacked four
commercial passenger jet airliners. Two of the airliners were intentionally crashed into
the Twin Towers of the World Trade Center in New York. The third airliner crashed into
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the Pentagon in Arlington, Virginia. The last of the airliners, aimed to strike the White
House or the U.S. Capitol, crashed in a rural area in Pennsylvania. Undoubtedly, the
September 11th attacks have had a profound impact on the economy of the United States,
the political landscape, and the social life of those residing within the country‟s borders.
In economic terms, the attacks resulted in tens of billions of dollars of damages
from direct and indirect costs due to destruction of lives and property, cleanup, lost
income, and spending reductions (U.S. General Accounting Office, 2002).

More

precisely, the September 11th attacks resulted in $83 billion (in 2001 dollars) in total
losses. Furthermore, the attacks prompted the global “war on terror” that was launched
after September 11th in an attempt to protect the citizens of the United States and its
allies, and dismantle terrorist organizations worldwide. This war on terror ignited two
wars in Iraq and Afghanistan. According to the Congressional Research Service, total
war funding in FY2009, including supplemental funding of $77 billion would total $149
billion. With the Administration supplemental request, total war-related funding would
be $941 billion, including $684 billion for Iraq, $223 billion for Afghanistan, $28 billion
for enhanced security, and $5 billion that cannot be allocated (Belasco, 2009).
Further, the attacks have had political and social consequences for the citizens of
the United States and those immigrating to this country, especially Muslim Americans.
U.S. domestic policies and American foreign policy was dramatically altered after the
September 11th attacks. The Patriot Act, for example, was one change in domestic policy
that greatly affected the civil liberties of Muslim Americans and alienated them from the
general public. The Patriot Act is a source of growing anger among Muslims due to the
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fact that although the act applies to all citizens, it was written with Muslims in mind.
Specifically, the act empowered law enforcement authorities to raid the homes, offices,
and mosques of any individual or organization suspected of engaging in terrorist-related
activity (Abdo, 2005). Furthermore, an area of research that is slowly gaining attention is
that of the effects of U.S. domestic policy regarding Muslim charitable organizations (see
Al-Marayati, 2005; American Civil Liberties Union, 2009; Baron, 2003; Hempel & Leak,
2005; Odendahl, 2005; Wilhelm, 2005; 2008; World Congress of Muslim Philanthropists,
2008).

In the same speech given in Egypt, President Obama stated that rules on

charitable giving have made it harder for American Muslims to fulfill their religious
obligation (United States Department of State, 2009). Charitable Islam, or charitable acts
or works done by Muslims, faced many negative consequences after the events of
September 11th. Governmental policy changes, such as Executive Order 13224, which
prohibits transactions with persons suspected of terrorism (Odenhahl, 2005); the Patriot
Act, which increases criminal sanctions for individuals that provide support for terrorism
(Baron, 2003); and the Treasury Department‟s “Antiterrorist Financing Guidelines:
Voluntary Best Practices for US-based Charities,” which provides guidelines on
governance, disclosure and transparency, financial practice and accountability, and antiterrorist financing procedures to U.S.-based charities (Baron, 2003). These government
policy changes have made it difficult for Muslims to fulfill their religious obligation, thus
infringing on the religious freedoms of this population (American Civil Liberties Union,
2009). Specifically, many American Muslim charities have been forced to close or have
closed voluntarily due to increased government pressure.
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Escalating the growing problems faced by Muslim Americans, persons of MiddleEastern descent and those perceived to be Arabs experienced an increase in harassment,
violence, and workplace discrimination in the United States (Lauderdale, 2006). The
Federal Bureau of Investigation (FBI) reported a dramatic rise in hate crimes against
Muslims following the attacks. Specifically, the most dramatic change noted by the FBI
was the more than 1600 percent increase in reported hate crimes against Muslims.
Specifically, the FBI‟s annual statistical report on reported hate crimes noted that in
2000, the FBI received reports of 28 hate crimes against Muslim Americans. In 2001,
that number jumped to 481 (Schevitz, 2002). Today, eight years after the terrorist attacks,
Americans see Muslims facing more discrimination inside the United States than any
other major religious group. Specifically, six in ten adults (58%) say that Muslims are
subject to a lot of discrimination as compared to 35% of adults polled saying that Jews
are subject to a lot of discrimination and 27% of adults polled saying that evangelical
Christians are subject to a lot of discrimination (Pew Research Center, 2009). In 2004,
the Council of American Islamic Relations (CAIR) commissioned a public opinion
survey to gauge anti-Muslim sentiment and found that nearly one-fourth of the American
public believes in anti-Muslim stereotypes. Replicating the study in 2005, CAIR found
virtually no change in this proportion (CAIR, 2006). Another report released by CAIR in
2009 described the incidents and experiences of anti-Muslim violence, discrimination,
and harassment reported to the organization during the 2008 calendar year. Overall,
CAIR processed 2,768 civil rights complaints in 2008. The report noted that the number
of cases processed represents a 3 percent increase in reported cases from 2007 (2652
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reports) and an 11 percent increase over cases reported in 2006 (2,467 reports)” (CAIR,
2009).
The discrimination experienced by the Arab and Muslim population exists despite
the fact that within hours of the terrorist attacks, several Muslim organizations issued a
joint statement condemning the attacks. Also, shortly after the attacks, representatives
from various Arab and Muslim communities in the United States held candlelight vigils,
interfaith services, disaster relief fundraising efforts, and blood drives (Peek, 2005b).
However, these acts did not change the fact that the nineteen hijackers on that fateful day
were Arab Muslim men that committed these attacks in the name of Islam. These acts
brought the religion of Islam to the forefront of much debate in the United States. These
events led Americans to ask questions and inquire about Islam as never before (Braswell,
2005). This increased attention has increased Americans‟ familiarity with the religion of
Islam.

A new study conducted by the Pew Research Center (2009) found that as

compared to familiarity with Islam prior to September 11th and directly thereafter, public
knowledge regarding Islam is increasing. Specifically, the study found that a fourth of
Americans (26%) have a relatively high level of familiarity with Islam. More precisely,
this population knows the names Muslims use to refer to God (Allah) and to their sacred
text (Qur‟an), and they are also personally acquainted with a Muslim. Another fourth of
the population (27%) is unfamiliar with the Muslim religion, that is, not being personally
acquainted with a Muslim and having no knowledge of Allah or the Qur‟an.

The

remaining population surveyed (47%) fall somewhere in between these two groups in
terms of familiarity with the religion. These findings lead to the important question of
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what Muslims believe; what constitutes the main tenets of Islam. Appendix D provides
information regarding the beliefs of this ever-growing population.

Theoretical Framework
The following section explains the various theoretical frameworks and conceptual
issues that relate to the study. The study does not test any theories presented. Rather, the
information should be used as background information for understanding what identity is,
in general, and what it means to have a religious identity, in particular.

Symbolic Interactionism
Before exploring the literature on identity theory, it is vital to provide a brief
overview of the symbolic interactionist perspective because the roots of identity theory
lie within this perspective.

Thus, the concept of identity is best developed within

symbolic interaction theories. Symbolic interactionism, or interactionism for short, is one
of the major theoretical perspectives in sociology. The term “symbolic interaction” was
coined by Herbert Blumer (1962) to refer to a perspective that focuses on human
interaction and the shared use of symbols (Burke and Stets, 2009).

This focus is

generally accepted among interactionist scholars, however, it is important to note that
interactionism is by no means a unitary theoretical perspective. More precisely, Herman
and Reynolds (1994) explained that there may be between two and fifteen varieties of
interactionism, depending upon which author one reads.

Despite the differences in

thought, similarity exists in the general way interactionist scholars view and study human
group life (Blumer, 1969). Overall, interactionism describes how identity is created
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through the process of interaction in one‟s environment and interpretation of one‟s
environment (Hatmaker, 2009). More precisely, symbolic interactionists study “how we
use and interpret symbols not merely to communicate with one another, but to create and
maintain impressions of ourselves and to construct and sustain what we experience as the
reality of a particular social situation” (Peek, 2005b, p. 21). Thus, the basic argument of
the symbolic interactionist perspective is that the self is a social product.
Interactionism reflects three simple premises. The first is that human beings act
towards things on the basis of the meanings that the things have for them. For instance,
objects, people, institutions, ideals, and situations do not have meaning until one attaches
a meaning to them. This meaning is based on one‟s interaction in his or her environment.
Thus, the second premise is that these meanings are derived from the social interaction.
Third, meanings are interpreted by the person when dealing with the things he or she
encounters (Blumer, 1969). Thus, meaning is considered to be central in the symbolic
interactionist perspective. This perspective claims behaviors and actions are products of
the meanings derived from social interaction. (Hatmaker, 2009). Therefore, from this
perspective, the meanings derived from social interaction are considered central to human
behavior and the formation of our own self-conceptions.
Interactionism claims that identity is constructed in response to these meanings
that arise out of social interaction. This perspective examines “how we use and interpret
symbols not merely to communicate with one another, but to create and maintain
impressions of ourselves and to construct and sustain what we experience as the reality of
a particular social situation” (Peek, 2005b, p. 21). Malavasic (2007) explained that the
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self is the definition that individuals create of who they are. This definition is derived
from one‟s interaction with others. During this interaction, the mind is able to relate the
person to his or her environment, thereby continuously adjusting one‟s behavior to the
environment (Burke and Stets, 2009). In other words, individuals are able to think about
and respond to the environment, “and in doing so come to have a self both shaped by the
social process and entering into the social process” (Stryker and Vryan, 2006, p. 4).
Furthermore, as people construct their self-identities, they try to see themselves as others
see them. (Bogdan and Biklen, 2003). Thus, once self-identities are formed, they are
supported and maintained through social interactions with other people (Sanner, 2002).

Identity Theory
At the heart of this study is the notion of „identity.‟ It should be noted that
identity is a highly complex concept that is examined from a variety of perspectives
within the social sciences. Clearly, all perspectives will not be mentioned here. What is
intended, rather, is explain the fundamentals of identity theory, with a special emphasis
on the concepts and ideas that directly relate to the present study.
Identity theory attempts to explain the reciprocal relationship between the self and
society. This perspective describes the connection between the self and the environment
within which one interacts (Peek, 2005b; Stets and Burke, 2003). This theory claims that
the self influences society while also being influenced by society.

This reciprocal

relationship between the self and society is the backbone of identity theory.

More

precisely, Stets and Burke (2003) explain that the self influences society “through the
actions of individuals thereby creating various groups, organizations, networks, and
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institutions within society. Reciprocally, society influences the self through its shared
language and meanings that enable the individual to engage in social interaction, and
reflect on oneself as an object” (p. 128). Thus, sociologists tend to think of the self in
social terms. Specifically, self-conceptions are developed from interpretations of how
others see us. In other words, self-construction implies that our own self-conceptions are
internalizations of others‟ conceptions of us (Yeung and Martin, 2003). This concept is
best exemplified through the process called the “looking-glass self” introduced by Cooley
(1902), in which individuals form a self-concept based on how others view them
(Mooney, Knox, and Schacht, 2009). Thus, our interactions with different individuals
have great influence over our self-concepts and in turn form our identity, or self.
Due to the connection between the self and society, to understand the self and its
identities, it is essential to understand the society in which the self is acting. (Stets and
Burke, 2003). An individual is shaped by interaction within a society that is viewed as a
“mosaic of relatively durable patterned interactions and relationships, differentiated yet
organized, carried out by an array of groups, organizations, communities, and institutions
that are further differentiated by crosscutting boundaries of class, ethnicity, age, gender,
religion, and other variables” (Peek, 2005b, p. 23). From this perspective, identity refers
to the meanings that a person attaches to oneself within a highly differentiated society.
Thus, the self is often described as complex, organized and differentiated due to the fact
that the self emerges from social interaction within a complex, organized, and
differentiated society (Stets and Burke, 2003).

26

Since the overall claim of identity theory is that the self reflects society, and
society and self are viewed as highly differentiated, the various identities that an
individual has (e.g., mother, coworker, Christian) are related to the larger social structure
and the roles and positions that one holds within the social structure. For example, the
self as a mother is an identity, the self as a coworker is an identity, and the self as a
Christian is an identity. These identities are made up of the meanings that an individual
has created for each role (Stets and Burke, 2003). Furthermore, Peek (2005b) explained
that identity can shift over time due to personal experiences and larger social changes.
There exist three key aspects of identity in the literature: personal, social, and
collective. Personal identities are the identities attached to individuals that include their
traits, unique identifiers, and personality characteristics (Owens, 2006). Essentially, Peek
(2005b) noted, personal identity is what distinguishes each individual as unique, rather
than as a member of a group. In contrast, social and collective identities are those
identities that are based on group-level characteristics (Owens, 2006).
Social identities are derived from the labels one has from group membership,
statuses, and categories (e.g., WASP, Jew, Democrat). In another view of social identity
derived from Tajfel‟s (1981) social identity theory, one‟s social identity is viewed as “a
cognitive tool individuals use to partition, categorize, and order their social environment
and their own place in it (Owen, 2006, p. 224). In this view, social identity is derived
from one‟s knowledge of his or her membership in a social group (or groups) and the
value attached to that group membership (Tajfel, 1981).
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Lastly, collective identity is defined as “an interactive and shared definition
produced by a number of individuals (or groups at a more complex level) and concerning
the orientations of action and the field of opportunities and constraints in which the action
is to take place” (Melucci, 1996, p. 70).

Thus, a collective identity is what links

particular individuals to particular groups.
Particularly useful in the present study are the ideas of commitment and salience
within identity theory. Commitment is defined “as the number and affective importance
of network ties that depend upon a person enacting a given identity” (Longest, 2009, p.
22). A higher level of commitment leads to that identity being enacted across situations
(salience). Higher salience, in turn increases the frequency of identity-related behaviors.
Thus, a stronger commitment to an identity increases the salience of that identity which
in turn increases identity-related behaviors. “Identity therefore is indicated by the amount
of time people spend performing a role‟s associated activities” (Longest, 2009, p. 21).

Religious Identity
Although there is vast literature on the topic of identity (e.g., ethnic, sexual,
vocation), studies on the topic of religious identity are sparse. Although literature on
religious identity is increasing in the social sciences, it has lacked theoretical precision
and empirical validity (Bell, 2009). Furthermore, the literature and research on identity
theory have largely overlooked the role of religion in forging identities (Peek, 2005a).
Expanding understanding of religious identities is extremely important because in order
to understand „who I am,‟ one must answer the question „what do I believe.‟
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What is known of religious identities is that they are of various sorts.
Specifically, Ammerman (2003) explained that religious identities are “either ascribed
(collectively-based) or achieved (individual) and either primary (a core or „master‟ role)
or secondary” (p. 207). The bulk of the research on religious identity focuses on the
immigrant population. These studies suggest that religious identities play an important
role in maintaining group identity and cohesion (Cadge and Ecklund, 2007; Peek, 2005a),
especially among the immigrant population (see for example Cadge and Ecklund, 2007;
Ebaugh, 2003; Ebaugh and Chafetz, 2000; Foley and Hoge, 2007; Haddad and Lumis,
1987; Hirschman, 2004).

However, the majority of these studies examined the

connection between religious identity and other self-identities (i.e., ethnic identity) (Peek,
2005a). Few studies focus exclusively on religious identity as an “empirically unique,
potentially separable component of identity” (Bell, 2009, p. 7). One means to investigate
religious identity as an independent component of identity is through the framework of
Marcia‟s (1966) four identity statuses of identity formation.
Marcia‟s Identity Status Paradigm
Marcia‟s

(1966,

1980)

paradigm

conceptualization of identity (Bell, 2009).

stems

from

Erikson‟s

psychosocial

Erikson‟s (1968) theory of ego identity

formation examined the impact of social experiences across the life cycle. For Erikson,
ego identity was considered a “tripartite entity, an interaction of biological givens,
idiosyncratic personal biography, and societal response within a broader historical frame
that optimally gives coherence, meaning, and continuity to one's life and to one's life
experiences” (Kroger, 1993, pp. 1-2). According to Erikson, ego identity development is
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an ongoing process that begins at birth and continues throughout one‟s lifetime (Phinney,
1990). Most research on identity development is based on Marcia‟s (1966)
operationalization of the ego identity model.
The ego identity model as operationalized by Marcia (1966) suggested that there
are four ego identity statuses based on whether an individual has explored identity
options or made a commitment to an identity.

These four stages include identity

diffusion, identity foreclosure, identity moratorium, and identity achievement. A diffuse
individual has neither engaged in exploration nor made a commitment. A foreclosed
individual has made a commitment made without exploration, usually on the basis of
parental values.

A person in the process of exploration without having made a

commitment is in moratorium. An achieved identity results with a firm commitment
following a period of exploration (Phinney, 1990).
As stated in the previous chapter, The Bell Measure for Religious Identity
consists of two subscales. The first tested for religious identity salience; the second
tested for religious identity statuses. For the purpose of this study, only the second
subscale, the Religious Identity Status measure (RISt) was utilized. Bell (2009) found
that data supported the conceptual validity of the four religious identity statuses measured
in the Measure For Religious Identity (2009). However, although the construct validity
of the scale was partially established by consistency among status questions, test-retest
variation, and statistical similarity to an instrument that measures identity statuses, the
RISt was not tested on a Muslim population. Thus, a thorough factor structure and
reliability analysis were conducted in this study.
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The RISt measure was based on Marcia‟s identity statuses. More precisely, the
four stages of identity formation were redefined in terms of religious identity formation.
Religious identity diffusion (RID) included children, due to their lack of need for
psychological identity development, and adults who are disinterested in religion. These
individuals have not made a commitment to a religious community or a set of beliefs.
Religious identity foreclosure (RIF) reflected individuals who have made a commitment
to a religious tradition and its beliefs and practices with little or no critical reflection.
Religiously foreclosed individuals tend to be authoritarian and approval-seekers.
Religious identity moratorium (RIM) included individuals who do not demonstrate a
commitment to a particular religious tradition. However, they are considered to be
“religious seekers,” who are open to different religious identities.

Lastly, religious

identity integration (RII), or religious identity achievement, involved individuals that that
are in the process of religious identity formation. More specifically, these individuals
critically reflect upon his or her culture‟s religious belief systems and traditions and they
choose to commit to a belief system based on their own personal feelings, not for the sake
of others (Bell, 2009).
Bell‟s (2009) sample was composed of 653 participants.
respondents were female, while 36.1% of the respondents were male.

63.4% of the
Ages of the

participants ranged from 11 to 91 and over, with the largest proportion (17%) being
between the ages of 30-35. The majority of the respondents held college degrees (34.6%)
and were of Caucasian/European descent (80.4%). Furthermore, the majority (22.8%) of
the respondents earned between $40,000 and $65,000 annually. Also, the majority of the
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respondents (55.4%) was from the Southeast region of the United States and lived in
Suburban areas (54.5%). Lastly, the overwhelming majority (81.2%) of the respondents
were Christian.
The Bell Measure for Religious Identity Scale consists of five items per identity
status (diffusion, foreclosure, moratorium, integration/achievement). In terms of the five
identity diffusion items, the measure displayed good internal consistency (Cronbach‟s α =
0.86) and acceptable split-half reliability (Guttman=0.82). Bell (2009) found through
factor analysis that a one factor solution for the scale was the best description, explaining
64% of the variance. Overall, the finding for religious diffusion provided preliminary
support for the validity of religious identity diffusion as a religious identity status (Bell,
2009).
In terms of the five identity foreclosure items, Bell (2009) found that the measure
displayed acceptable internal consistency (Cronbach‟s α = 0.79) and adequate split-half
reliability (Guttman=0.73). Furthermore, Bell (2009) found that a one factor solution for
the scale was the best description, explaining 55% of the variance. Again, overall, Bell
(2009) found preliminary support for the validity of the religious identity foreclosure as a
religious identity status.
Third, the five items for religious identity moratorium displayed good internal
consistency (Cronbach‟s α = 0.82) and adequate split-half reliability (Guttman=0.75).
Again, factor analysis suggested that a one factor solution for this scale was the best
description, explaining 60% of the variance (Bell, 2009). Bell (2009) found preliminary
support for the validity of religious identity moratorium as a religious identity status.
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Lastly, the five religious identity integration items “approach but does not achieve
adequate internal consistency (Cronbach‟s α = 0.68). Deleting two of the items, Bell
(2009) conducted a revised analysis of the three remaining items and achieved adequate
internal consistency (Cronbach‟s α = 0.78) but fell short of adequate split-half reliability
(Guttman=0.69).

Factor analysis suggested that a one factor solution was the best

description, explaining 69% of the variance (Bell, 2009). Thus, overall, Bell‟s (2009)
findings provided preliminary support for the face validity of religious identity
integration as a religious identity status. However, Bell (2009) explained that the status
does show minor conceptual problems in that new items aim more at commitment rooted
in stability rather than rigidity.
Also important to note is the correlation analysis of each statuses relationship to
demographic factors. This analysis found that religious identity diffusion was
significantly related to age and gender, meaning that older individuals were less likely to
have this status, and men were significantly more likely to have this status. Religious
identity foreclosure was negatively related to education levels and gender with women
more likely than men to have this status. Furthermore, age was significant in that older
individuals were more likely to have this status. Religious identity moratorium was
significantly related to younger age and to males. Lastly, religious identity integration
was significantly related to older age (Bell, 2009).
Although the Bell Measure For Religious Identity is a valuable measure for
testing religious identity within a particular religious identity theoretical framework it
does have one particular limitation relevant to the present study. Specifically, the measure
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was not tested on Muslims.

As was stated previously, the measure oversampled

Christians. Since Bell (2009) found internal reliability among the statuses in his previous
study, it is assumed the same will be found among a Muslim population. The present
study, then, tested the reliability of the model suggested by Bell (2009) on a Muslim
American sample.

Muslim American Religious Identity and Related Variables
As stated in the last chapter, Peek (2005a) identified several factors that
contributed to religious identity, including age, community location, entering college,
peers, MSA membership, and crisis. The study gathered data from 127 Muslim students
through participant observation, focus groups, and individual interviews in New York
and Colorado. The study found that religious identity development was variable, rather
than static. More specifically, the study found that religious identity among Muslim
American students developed in three stages: religion as ascribed identity, religion as
chosen identity, and religion as declared identity (Peek, 2005a).
Since the majority of the individuals interviewed for the study were born into and
raised in Muslim households, most viewed religion as an ascribed characteristic. During
this first stage of identity development, Peek found that the participants engaged in very
little critical reflection when they were children regarding their religious identity. Rather,
they viewed themselves as “‟just kids as everyone else‟ who simply „did what their
parents told them to‟” (Peek, 2005a, p. 224). However, during this first stage, although
questions of religious identity were not important, many of the students had difficulties
when their religion prevented them from participating in certain activities or engaging in
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certain behaviors. Therefore, just because the participants were born into a certain
religion did not mean that they necessarily comprehended or appreciated the belief
system or practices, particularly when they were children. Furthermore, although the
participants most often reported not being self-reflective regarding their religious
background during this stage, their behavior reflected a Muslim identity (e.g., dressing
modestly, attending religious classes at the mosque). Lastly, the study found that
community location was an important factor in religious identity formation.

Peek

(2005a) explained that while participants were not self-reflective of their religious
identities, they were well aware of the pressure to assimilate to American values. The
students who grew up in Judeo-Christian towns more frequently described perceived
demands to fit in than did those who grew up in urban areas. By contrast, the students
who attended schools with more diverse populations felt less pressure to assimilate.
Some of the participants, in response to peer pressure, the pressure to assimilate, and a
personal lack of religious understanding, attempted to ignore or conceal their religious
identities in order to fit into the mainstream society (Peek, 2005a).
During the second stage of identity development, religion as chosen identity, Peek
(2005a) learned that as the participants matured, they began to view religion not as an
ascribed characteristic, but as a chosen identity.

This finding coincides with faith

development research that argues that as children age they begin to develop a more
concrete conception of their religious identity. Several factors that contributed to the
participant‟s identification with being Muslim: awareness of values, goals, and beliefs,
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entering college, making new friends, participation in Muslim peer groups, and
awareness of minority status.
First, becoming more introspective and aware of values, goals, and beliefs is a
normal part of human development and it was only natural for the participants to
contemplate more important life questions and their re-examine their religious identities
during this stage (Peek, 2005a). Second, entering college proved to be an important factor
for religious identity development among the participants. The majority of the
participants agreed that beginning college marked the most critical period of reflection
and identity transition. Peek (2005a) explained that “for the subjects in this study, the
campus setting provided space and time to explore their identities and make choices
about who they wanted to be and how they wanted to live their lives” (p. 227).
Ultimately, Peek (2005a) noted, entering college enabled the participants to further
construct their religious identities.
Third, making new friends proved to be important for religious identity formation.
During college, participants were able to connect with other Muslims on campus, most
frequently through MSAs. Through these connections, participants were able to more
easily identify as a Muslim because they had a larger Muslim peer group to which to
relate. Furthermore, the pressure to assimilate decreased because they found peers who
adhered to same religious tenets as they did (Peek, 2005a). Overall, “peers and close
friends played a significant role in constructing, reinforcing, and affirming the strong
emerging religious identity of almost all participants (Peek, 2005a, p. 228).
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Fourth, participation in MSAs offered participants an organization and social
setting in which the participants could “collectively examine specific aspects of the
religion of Islam and meaning of being Muslim” (Peek, 2005a, p. 228). This finding
coincides with research regarding religious organizations that argues “religious
organizations provide a safe environment for discussing and practicing beliefs and,
ultimately constructing religious identities (Peek, 2005a, p. 228). Overall, the study
found that MSA membership affects the course of religious identity development and
commitment.
Last, the study found that most of the participants had parents who were born and
raised in Muslim majority countries who later immigrated to the United States. These
second-generation immigrants recognized that they were a part of a small religious
minority in the United States which led to asserting their Muslim identity. Peek (2005a)
explained that “as they matured, it became increasingly important not only to maintain
their religious identity, but also to develop that aspect of themselves” (p. 229).
The last stage of religious identity development, religion as declared identity,
occurred in response to crisis, specifically the events and aftermath of September, 11,
2001.

As stated earlier, after the events of September 11th, Muslims experienced

increased harassment and discrimination. However, the study found that despite the
harassment participants continued to affirm their religious identities and many reported
that their religious identity became even stronger during this time which coincides with
research that argues that real or perceived group threat increases group solidarity (Peek,
2005a). Most participants agreed that the events of September 11 brought Muslims
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closer together and reinforced their faith in Islam. Specifically, many students began to
pray more often, became more reliant on God, and became more cognizant of their own
mortality. Furthermore, the study found that increased negative portrayals of Islam
caused some students to identify more closely with Islam. The study further found that
being asked questions regarding their faith and religious beliefs, participants studied the
Qur‟an and other religious documents more, which over time strengthened their religious
identities. Lastly, the increased pressure to change or modify the visible aspects of their
religious identities resulted in many of the participant‟s declaration of their Muslim
identity.
Peek‟s (2005) study has limitations relevant to the present study.

First, the

sample consisted solely of members of Muslim Student Associations in two states. The
present study examined a more geographically dispersed population of Muslim
Americans including present and past members of Muslim Student Associations in 26
states. Also, Peek‟s (2005a) study did not investigate religious identity within a religious
identity framework while this study investigated religious identity within the framework
of Marcia‟s (1966) identity status paradigm and Bell‟s (2009) four religious identity
statuses. Furthermore, Peek (2005a) suggested a select number of variables that promote
religious identity including age, area of residence, entering college, peer characteristics,
organizational membership, and the experience of crisis, specifically September 11th.
The present study re-examined these factors, except for age due to the fact that there
would be little variance. Age was used as a control variable with the multiple regression
model. The study further expanded on the pre-examined factors. For example, the present
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study did not focus on September 11th alone, but rather, examined terror events in general
including September 11th and more recent events such as the massacre at Fort Hood in
2009.

Furthermore, the present study expanded on structured organizational

membership. More specifically, Peek (2005a) primarily focused on MSA membership
while this study investigated MSA membership, mosque attendance, and religious
schooling. Lastly, the present study examined factors not found in Peek study (2005a),
including self-identification, sense of belonging, affirmation, religious involvement in
ritual practices, and family characteristics. Factors chosen for investigation were derived
from the literature on Jewish identity and ethnic identity. More specifically, the literature
on Jewish identity formation outlined four principal agents of religious socialization
including family, church, peers, and religious schooling (Tannenbaum, 2009).
Tannenbaum (2009) explained that various studies have found that family, church, and
religious schooling were vital to Jewish religious identity formation, while peers did not
contribute to religious identity development. Thus, these four principal agents were used
to examine Muslim religious identity development. More precisely, the present study
examined family characteristics and peer characteristics separately, while examining
church and religious schooling within the framework of structured organizational
involvement. Furthermore, research on ethnic identity has shown that self-identification,
sense of belonging and affirmation were all components of ethnic identity (Phinney,
1990). Variables related to ethnic identity were relevant to the present study because
ethnic identity research is similar to that of religious identity research. For instance,
ethnic identity has been described as central to the psychological functioning of ethnic
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and racial minority groups (Phinney, 1990). Similarly, a large body of empirical work
has demonstrated links between religious involvement and physical health, drug and
alcohol abuse, and mental health (Abu Raiya, 2008). Thus, variables that promote ethnic
identity may well promote religious identity.

Hypotheses
The first research question re-examined factors in regards to Muslim American
religious identity and explored other factors not yet investigated in regards to this
population. More specifically, the factors examined included: self-identification, sense
of belonging, affirmation, religious involvement in ritual practices, family characteristics,
peer characteristics, place of residence, structured organizational involvement, transition
to college, and crisis as terror events. These factors were chosen for analysis due to their
empirically proven significance in promoting or inhibiting other forms of identity
formation (e.g., ethnic identity) (Phinney, 1990), promoting religious identity formation
among Muslim Americans (Peek, 2005a), and promoting Jewish religious identity
(Tannenbaum, 2009).

More precisely, ethnic identity research has shown that self-

identification, sense of belonging, and affirmation are all components of ethnic identity
(Phinney, 1990). Furthermore, entering college, crisis, area of residence, organizational
membership, specifically Muslim Student Association membership, and peer
characteristics have been found to promote religious identity formation (Peek, 2005a).
Lastly, studies regarding Jewish identity formation have found that family is a predictor
of religious socialization in Jewish adolescents (Tannenbaum, 2009).
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Self-Identification
For the purpose of this study, religious self-identification refers to the religious
label that one uses for oneself. The issue at hand is not whether an individual knows with
what religion they are affiliated but how salient this self-identification is among their
other identities (e.g., student, daughter, co-worker) and how likely individuals base major
life decisions on their religious faith. Salience, as described previously is the likelihood
of an identity being enacted across situation. When an identity has high salience, the
individual is more likely to interpret situations according to the established norms of the
identity and act accordingly. Thus, stronger commitment to an identity increases the
salience of that identity which in turn increases identity-related behaviors (Longest,
2009).

Sense of Belonging
Sense of belonging refers to how strongly an individual feels toward his or her
group (Phinney, 1990) in this case Muslims/Islam. This concept involves assessing sense
of belonging towards the specified group (Phinney, 1990). In terms of Jewish ethnic
identity, it has been stated that membership in a socially stigmatized minority group
generally has far-reaching psychological implications (Herman, 1989).

More

specifically, Kurt Lewin stressed sense of belonging as being crucial to identity
development (Herman, 1989). Herman (1989) explains that uncertainty of belonging to a
particular group implies instability of the social ground and leads to instability of the
person. Thus, in order to truly grasp the process of self-identity formation, research must
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investigate the role of sense of belonging. Therefore, the present study investigated if
sense of belonging is a valid predictor of religious identity achievement.
Positive Views Towards One‟s Religious Group (Affirmation)
Phinney (1990) explained that positive attitudes include “pride in and pleasure,
satisfaction, and contentment with one‟s own group” (p. 504). Negative attitudes can be
viewed as the denial of one‟s own group expressed as displeasure, dissatisfaction, and
discontentment, feelings of inferiority, or a desire to hide one‟s identity (Phinney, 1990).
In terms of ethnic identity, Phinney (1990) explained that the absence of positive attitudes
can be seen as a denial of one‟s ethnic identity. Thus, positive attitudes, or affirmation,
are associated with the acceptance of one‟s ethnic identity

Religious Involvement in Ritual Practices
Practice refers to the degree that one participates in traditional religious rituals
(e.g., prayer, fasting). In a study investigating the dimensions of identity of widely used
instruments measuring identity development, researchers found that behavior is an
expression of identity (Moran, 2003).

Furthermore, Longest (2009) explained that

identity “is indicated by the amount of time people spend performing a role‟s associated
activities (p. 21).

Family Characteristics
Family characteristics focus on faith involvement and practice in the home.
Chaudhury and Miller (2007) conducted a study on Bangladeshi American Muslim
Adolescents and found that open communication with family and loved ones was vital for
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religious identity formation. More specifically, having open conversations to discuss
concerns and share new knowledge enabled the adolescents to develop their own personal
beliefs. The significance of the parents in influencing religious tendencies in their
children is a recurrent trend in the literature (Tannenbaum, 2009). For instance, Boyatzis,
Dollahite, and Marks (2006) explained that parents influence their children‟s religious
and spiritual development through verbal communication, induction and indoctrination of
beliefs, disciplinary tactics, rewards and punishments, and behavioral modeling.
Furthermore, families also engage in activities that promote religious and spiritual
development such as saying mealtime prayers, engaging in devotions at home, and
performing religiously motivated charity for others.

Peer Characteristics
In terms of peer characteristics, the present study examined if having peers within
one‟s own religious group predicted religious identity. Empirical investigations of the
role of peers in identity formation are mixed. Longest (2009) found that, compared to
parental commitment, peer commitment did not influence religious salience among
younger adolescents. However, studies investigating Muslim American religious identity
found that the social support of friends was crucial to identity development (Chaudhury
and Miller, 2007; Peek, 2005a).

Structured Organizational Involvement
Peek (2005a) explained that religious organizations “provide a safe environment
for discussing and practicing beliefs and, ultimately, constructing religious identities” (p.
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228). Studies involving Catholic, Jewish, and Muslim religious identity development
have found that structured organizations are important in establishing and maintaining
one‟s religious identity. As was stated earlier, research has found that church attendance
and religious schooling are agents of religious socialization (Tannenbaum, 2009). In
terms of Muslim identity, organizations such as Muslim Student Associations are
considered to be “safe havens” (Chaudhury and Miller, 2007). Chaudhury and Miller
(2007) explain that these safe havens, or “places where adolescents „feel connected‟ or
able to express and cultivate his personal beliefs, are an integral part of the formation of
adolescent‟s unique religious identity” (p. 19). Furthermore, Peek (2005a) found that
Muslim Student Associations “offered an organizational and social setting in which
students could collectively examine specific aspects of the religion of Islam and the
meaning of being Muslim” (p. 228).

Area of Residence
Area of residence is an important indicator of religious identity.

More

specifically, Tannenbaum (2009) explained that adolescents residing in a predominately
Jewish neighborhood tend to identify more with Judaism both socially and in practice.
Furthermore, in terms of Bangladeshi American Muslims, Chaudhury and Miller (2007)
found that the extended Bangladeshi Muslim community in which one lives offers
adolescents a place where they are able to freely practice and feel comfortable practicing
their religion, which in turn facilitates the development of a religious identity. Peek
(2005a) similarly found that community location was an important factor in students‟
religious identity formation. Peek (2005a) explained that while participants may not have
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been self-reflective of their religious identities, they were aware of the pressure to
assimilate to American values. Specifically, the students that grew up in Judeo-Christian
towns more frequently described perceived demands to fit in than did those who grew up
in urban areas. By contrast, the students that attended schools with more diverse
populations felt less pressure to assimilate. Some of the participants, in response to peer
pressure, the pressure to assimilate, and a personal lack of religious understanding
attempted to ignore or conceal their religious identities in order to fit into the mainstream
society.

Transition: College
Transition refers to a change in one‟s life cycle, including entering college. In
terms of this predictor, the present study examined respondent‟s perceptions of religiosity
after entering college as compared to before entering college (e.g., increase, decrease, no
change). Faith has been found to develop over stages during an individual‟s lifetime.
Specifically, faith development theories suggest that “young adulthood is a critical time
for individuals to re-evaluate the faith of their childhood in light of new discoveries,
negotiate their dependence on significant others and relationship to authority, and affiliate
with communities that help them in their quest for meaning” (Bryant, 2007, p. 2). Peek
(2005a) explained that for the subjects in her study, “the campus setting provided space
and time to explore their identities and make choices about who they wanted to be and
how they wanted to live their lives” (p.228). Ultimately, it enabled them to construct a
Muslim religious identity.
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Crisis: Terror Events
Very little research has been conducted on identity change in response to crisis.
More specifically, Peek (2005b) explained that despite “emerging scholarship on identity
transformation for diverse groups in various social contexts, we still know relatively little
about how personal and social identities may be altered and shaped in response to largescale social catastrophes” (p. 33). However, there have been a growing number of
studies that have investigated post-Holocaust Jewish identity formation in the United
State (Peek, 2005b). These studies have shown that enduring trauma can influence the
development and enactment of religious identities.

Similarly, several events have

significantly affected the formation of religious identity among Muslim Americans
including, September 11, 2001. As was mentioned earlier, Peek (2005) found that in
response to this crisis, individuals affirmed their religious identities and many
participants reported that religious identity became even stronger during this time. Most
of the participants in her study agreed that the experience of crisis, specifically the events
of September 11, brought Muslims closer together and reinforced their faith in Islam.
Many students began to pray more often, became more reliant on God, and became more
cognizant of their own mortality. Furthermore, increased negative portrayals of Islam
cause some students to identify more closely with Islam. Also, participants studied the
Qur‟an and other religious documents more, which over time strengthened their religious
identities. Lastly, the increased pressure to change or modify the visible aspects of their
religious identities resulted in many of the participant‟s declaration of their Muslim
identity.
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Due to the significant amount of elapsed time between the present study and the
events of September 11th, participants who are currently in college were most likely in
elementary or middle school when the crisis occurred, unlike participants in Peek‟s
(2005a) study who were most likely in middle or high school. Thus, instead of focusing
solely on September 11th, the present study explored September 11th and more recent
terror events such as the 2009 massacre at Fort Hood. Although Muslims around the
world and in the United States are still feeling the impacts of September 11th (wars in Iraq
and Afghanistan, discrimination/harassment, other terror events), it is important to not
solely focus on one terror event alone. Rather, focusing on terror events as a more general
predictor provides researchers with a more accurate picture of how crisis, specifically the
events of September 11 and subsequent terror events, relates to religious identity.
Consideration of these and related factors leads to the following research
hypotheses:


Hypothesis 1: Self-identification, sense of belonging, affirmation, religious
involvement in ritual activities, religious involvement in the home, religious
peer groups, structured religious organizations, college, and crisis
significantly predict religious identity.



Hypothesis 2: The experience of terror events explains a significant
proportion of the variance in religious identity.
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CHAPTER III
METHODOLOGY

This chapter delineates, in detail, the ways in which the study was conducted
including restating the research questions and hypotheses, methods, delimitations and
limitations, Institutional Review Board (IRB) approval, power analysis, population and
sample, participant recruitment and data collection methods, instrumentation, pilot study,
and data analysis.

Research Questions


What factors and processes promote Muslim religious identity among Muslim
American present and past members of Muslim Student Associations?
o Hypothesis 1: Self-identification, sense of belonging, affirmation,
religious involvement in ritual activities, family characteristics, peer
characteristics, structured religious organizations, college, and the
experience of a terror event significantly predict religious identity.



Does the experience of crisis, specifically a terror event, explain a significant
proportion of the variance in religious identity among Muslim American
present and past members of Muslim Student Associations?
o Hypothesis 2: The experience of a terror event explains a significant
proportion of the variance in religious identity.

Methods
The study implemented a quantitative research methods design to answer the
research questions mentioned above. More specifically, the present study implements a
non-experimental descriptive design to predict relationships between the independent
variables and religious identity. This design allows researchers to reach a greater number
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of participants than would a qualitative design. Furthermore, quantitative methods are
appropriate when identifying factors that might influence a specific outcome, in this case
religious identity. Because specific factors have already been identified through the
literature review as key variables in the formation of identity (e.g., religious, ethnic), a
quantitative design was chosen for study. More specifically, participants completed a
web-based survey sent via email.

Delimitations
This study will be confined to Muslim American present and past members of
Muslim Student Associations from 26 states and 23 colleges and universities in the
United States.

Limitations
There are several limitations that need to be acknowledged and addressed
regarding the study. First, since it was impractical to select a random sample, a survey
was administered to a convenience sample of Muslim American present and past
members of Muslim Student Associations. Consequently, the results of this study cannot
be generalized beyond the sample. Second, although the quantitative design allowed the
research to attain a larger sample size, this methodology is more limited in depth than if a
quantitative interview process was utilized. More specifically, the small sample size
limited the explanatory power of the findings of the study. Third, due to the large number
of variables, the study could not examine each variable in great depth due to lack of data
and power to further test the predictors. More specifically, the predictor variable scales
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only examined the basic characteristics of each factor. The primary reason this was done
was to limit the length of the survey instrument. Thus, more studies need to be conducted
to examine in more depth the factors examined in this study. Furthermore, the measures
used in this study should be refined and made more robust. For instance, measurements
of area of residence should explore the characteristics of each type of area of residence in
particular to learn what exactly it is about one’s area of residence that promotes religious
identity. Fourth, investigations are needed to examine, in more detail, the quality of the
measurements used in the present study. More specifically, validity tests should be
conducted on the RISt scale in order to assess the degree to which the study accurately
reflects the specific concept of religious identity. Fifth, measurement error was an issue
in the study due to the fact that the survey instrument used in the present study was not
sensitive enough to detect small effect sizes. Sixth, the study may have included sampling
bias such as surveying those with ready access to a computer, those who are comfortable
completing a survey online, and those who are comfortable sharing their religious
viewpoints. Lastly, cases not having completed at least 25% of the survey were deleted
from analysis. Overall, 94 cases were deleted from the analysis suggesting a strong
potential for bias.

Power Analysis
A statistical power analysis was conducted to estimate the minimum sample size
needed to provide reliable results. A copy of the results of the power analysis may be
found in Appendix A. Two effect sizes per construct were located within the literature
and delta coefficients were obtained.

The average delta across all constructs was
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calculated and was used to determine the number of subjects needed at a .80 power and
.05 level of significance. Power of .80 is sufficient given the hypotheses and regression
model. Furthermore, considering that there is limited research on the topic of Muslim
religious identity and since the survey instrument is not sensitive enough to detect small
effect sizes, a statistical power of at least .80 is sufficient for use with the present study.
A .05 level of significance is adequate due to the fact that the study is not considered to
be critical (i.e., medical) and limited research has been conducted on the topic. The
results of the statistical power analysis indicated a sample size of 190.

Sample
The sample consisted of 194 past or present members of Muslim Student
Associations. The majority of participatns (79.4%) were members of a Muslim Student
Association at the time the survey was taken, while 20.6% of participants were past
members.

Participants ranged in age from 18 to 41.

The majority (56.7%) had

completed some college at the time the survey was taken. College graduates composed
20.1% of the sample, while individuals who had completed some postgraduate work or
had completed a post graduate degree comprised 44% of the sample. Females comprised
the majority of the sample (53.1%). Individuals who categorized their marital status as
single were over-represented (80.9%). The majority of the participants were South Asian
and Arab (51% and 21.1%, respectively). Individuals born into the religion of Islam
were also over-represented (91.2%).
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Participant Recruitment and Data Collection Methods
Clemson University’s Institutional Review Board approved the present study on
January 29, 2010, as a study working with human subjects with minimal risk (#IRB2010019). Dr. Mark Small is the principal investigator and Majdouline Aziz is the coinvestigator. An amendement request to expand recruiting of subjects to include the
Facebook social network was approved on February 9, 2010.
Furthermore, in accordance with Clemson University’s IRB protocol, IRB
approval from all of the participating MSA’s universities was sought before recruitment
began.

Due to some universities policies on disclosing research subject’s personal

information, the present study does not; at any point in this dissertation disclose the
names of the participants, the names of the universities, and/or the location of the
participants.
Participant recruitment took place between November 2009 and February 2010
and began with the researcher locating the national Muslim Student Association website.
This website categorizes its member chapters into three separate zones based on
geographic location. These are the East, the Central, and West zones. Within each zone,
the national chapter website provides a list of MSA chapters. Initially, only member
chapters of the East zone were contacted. This zone consists of 16 states along the
eastern seaboard from Maine to Florida and the two insular areas of the U.S. Virgin
Islands and Puerto Rico. However, due to low response rate, 19 central zone states and
the 13 states in the west zone were added. Furthermore, since the researcher is a member
of the population that was studied, insider knowledge of other Muslim Student
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Associations that exist yet are not listed on the national Muslim Student Association
website was utilized. These universities were also contacted.
For recruitment, colleges and universities were contacted via e-mail. The contact
information of the MSA chapter on campus was located via each university’s student
groups pages. An email was then sent to the contact person, typically the MSA president,
notifying him or her of the study and seeking their intent to participate. This email can be
found in Appendix C. Once approval was received, the president was sent an email with
a brief description of the study and the link to the survey, which the president then
forwarded to other MSA members and past members via their MSA listserv. Twentythree Muslim student associations agreed to participate and forwarded the description of
the study and the link to survey via their MSA listserv.
The social networking site Facebook was also used to elicit participants. A brief
description of the survey and the link to the survey were posted on the East zone, Central
zone, and West zone MSA Facebook page during the recruitment period. Furthermore,
an attempt to post the description of the study and link to the survey on individual
universities MSA Facebook pages was made, but due to Facebook’s URL restrictions,
information was only posted to 10 Facebook pages.
Lastly, snowball sampling was also utilized by soliciting referrals from initial
subjects to generate additional research subjects. Research participants were asked to
forward the link to the survey to individuals that they know are or were in an MSA who
may not have been contacted yet.
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Instrumentation
A 92-item survey was constructed using Survey Monkey, a secure web-based
interface for creating and publishing custom web surveys, to gather data respective to the
research questions indicated.

Survey items were built primarily through the use of

existing scales adapted to fit the purposes of the present study. However, some items
were constructed for the purpose of this research to test for variables not measured in preexisting scales.

Survey items measured ten independent variables including: self-

identification, sense of belonging, affirmation, practices, family, peers, area of residence,
structured organizational involvement, transition: college, the experience of crisis. The
dependent variable measured is religious identity and was examined using the RISt scale
described previously. A copy of the survey is included in Appendix B. An in-depth
description of scale construction is presented below.

Self-Identification
To test for self-identification the Salience in Religious Commitment Scale
developed by Roof and Perkin (1975) was utilized. This scale measures the importance
an individual attaches to being religious. More specifically, the scale measures the extent
to which an individual considers their religious beliefs to be important, both in general
and when making important decisions. This is a short, three-item scale. The first two
items are multiple choice while the third item is on a 4-point Likert-type scale. Resulting
scores are between three (least religious commitment) and eleven (highest religious
commitment) (Rakos, Laurene, Skala, and Slane, 2008). The scale’s face validity is

54

supported by a correlation of .81.

Furthermore, it has a moderate alpha reliability

coefficient of .72 (Young, 1999).

Sense of Belonging and Affirmation
The predictors of sense of belonging and affirmation were combined and studied
using the Multi-Ethnic Identity Measure (MEIM) which is a 14-item scale designed by
Phinney (1992) that assesses an individuals’ degree of exploration, commitment,
participation, and affirmation and belonging in one’s ethnic group. The MEIM taps into
several dimensions of racial identity including affirmation and belonging.

Phinney

(1992) reports Cronbach’s alphas for the 14-item measure to be .81 for a high school
sample and .90 for a college sample. A principle axis factor analysis on a sample of 417
high school students and 136 college students provided initial support for validity of the
model (Ponterotto, Gretchen, Utsey, and Saya, 2005). Seven items pertain to affirmation,
belonging, and commitment. Questions regarding affirmation and belonging were
adapted to fit the present study. More specifically, the wording of the items was edited to
fit the present study. For instance, one item states, “I have a strong sense of belonging to
my own ethnic group.” This item was edited to state, “I have a strong sense of belonging
to my own religious group.” All items are on a 4-point Likert-type scale. The MEIM has
been utilized in dozens of studies and has consistently shown good reliability, typically
above .80 (Phinney, n.d.).
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Practices
The degree to which one participates in religious traditions and rituals was studied
utilizing items from the Psychological Measure of Islamic Religiousness scale (PMIR)
constructed by Abu Raiya (2008). The scale consists of 60 items that measure subscales
analytically defined through the use of factor analyses including Islamic beliefs, Islamic
ethical practice and universality, Islamic religious duty, obligation, and exclusivism,
Islamic religious struggle, Islamic positive religious coping and identification, punishing
Allah reappraisal, and Islamic religious conversion. Items pertaining to Islamic practices
will be used in the present study. Six items pertaining to Islamic practices were used in
the present study. The six items test for Islamic practices (e.g., prayer, fasting, masjid
attendance, reciting/listening to the Qur’an, engaging in d’iker or tasbih, and wearing the
hijab) based on frequency Likert-type scales.
Overall, the PMIR was found to be relevant to Muslims. The reliability estimates
for each of the subscales were greater than .80. Furthermore, the analyses conducted on
the PMIR have generated evidence for the discriminant validity of the scale. Also,
modest correlations among the subscales generated evidence of convergent validity.
Lastly, the subscales of the PMIR demonstrated concurrent validity (Abu Raiya, 2008).

Family Characteristics
The Religious Emphasis Scale (RES) constructed by Altemeyer (1988) was
utilized to test the extent to which one’s parents emphasized the family religion as one
was growing up (Hunsberger, 1999). Respondents to this 10-item scale were asked to
indicate on a 6-point scale the extent to which one’s parent’s emphasized religion while
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they were growing up (Hunsberger, 1999). Items were adapted to the study. More
specifically, wording of the items were edited to relate to Muslims. For instance, one
item of the scale states, “going to church; attending religious services.” This item was
edited to state, “going to mosque: attending religious services.”
The average interim correlation was .55 with a resulting Cronbach’s alpha of .92
(Hunsberger, 1999). In terms of validity, Hunsberger (1999) explained that correlations
between the Religious Emphasis Scale and other measures of religion and
authoritarianism have been documented. More specifically, Hunsberger (1999) explained
that “correlations between Religious Emphasis and other measures developed by
Altemeyer (1988), for student and parent samples respectively, were Right-Wing
Authoritarianism (.37, .30), Religious Doubts (-.30, -. 23), and religious pressures (.59,
.43)” (p. 209).

Peer Characteristics
Three-items from the Acculturation Rating Scale for Muslim Americans
(ARSAM) constructed by Alghorani (2003) were used to examine peer characteristics.
The items relate to the religious affiliation of friends and peers. The coefficient alpha for
the ARSAM was calculated for the full scale, which consists of 21 items (Alghorani,
2003). Its alpha coefficient was .71, based on the scores of 153 cases. Alghorani (2003)
explained that such an alpha score is considered adequate, indicating that ARSAM is a
reliable scale in this sample. Items utilized from this measure examined, over time, with
whom the respondent typically associated while growing up and presently (almost
exclusively Muslims to almost exclusively non-Muslims).
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Structured Organizational Involvement
Five-items were constructed to measure respondent’s structured organizational
involvement. Items pertain to frequency of attendance at the mosque, frequency of
attendance in two forms of religious schooling (full-time Islamic school and/or weekend
Islamic school), frequency of participation in Muslim Student Association meetings and
activities, and frequency of participation in miscellaneous activities/programs offered by
Islamic organizations (e.g., Islamic study classes, youth programs, Qur’an memorization
classes).

Area of Residence
Area of residence items were included in the demographic section of the
questionnaire. Two-items inquired about area of residence while growing up and area of
residence presently. Response choices included: suburban, urban, and rural.

Transition: College
Three-items were created for the purpose of this research and inquired about how
entering college affected one’s religiosity.

Crisis: Terror Events
Five-items were created for the purpose of this research and inquired about the
impact of terror events on respondents’ religious identity including perceptions of
religiosity in the post-September 11th era, the impact of terror events on one’s religiosity,
the impact of terror events in forming one’s religious identity, and experiences of
harassment and discrimination and their effects on one’s religious identity.
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Demographics
The demographic section consisted of twenty-two questions.

Demographic

questions inquire about age, gender, past or present membership in a Muslim Student
Association, marital status, highest level of education attained, area of residence,
race/ethnicity, state of residence, college attended, yearly/household income, and student
life.
Piloting the Instrument
The survey instrument was piloted prior to the research study in order to check for
clarity of scale items and length of the survey. Four individuals were recruited to be part
of the pilot study.

Changes to the survey instrument were made according to

participants’ feedback. For instance, questions were adapted to fit individuals who were
converts to Islam.

Data Analysis
The survey instrument gathered data on ten independent variables related to
religious identity. The SPSS statistical package was used to analyze all data. The data
were analyzed using a variety of techniques to answer the research questions. First,
descriptive statistics were used to analyze the demographic characteristics of the survey
respondents.
Second, prior to examining the factors related to Muslim religious identity
formation, a thorough factor analysis and reliability analysis was conducted on the RISt
scale in order to confirm the factor structure of the scale in order to establish that the
scale actually measured religious identity. Due to the fact that the scale had not been used
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in a variety of studies over time with good reliability and results within the general range
found in other studies, and due to the fact that the scale had not been tested on a Muslim
population, it was vital to first confirm the factor structure of the scale and ensure that the
scale had good reliability. Cronbach’s alpha was calculated to test for internal
consistency based on the average correlation among items. A cut-off of .60 was used due
to the exploratory nature of the analysis (Garson, 2010).
Third, in order to answer the question concerning the factors and processes
promote Muslim religious identity among Muslim American present and past members of
Muslim Student Associations [e.g., self-identification, sense of belonging, religious
involvement, crisis, positive/negative views about one’s religion], multivariate analyses
were conducted. Specifically, multiple regression analysis was employed to examine the
proposed research hypotheses.

This type of data analysis is appropriate due to its

capability of assessing the impact of the independent variables (e.g., area of residence,
crisis, family characteristics) on the criterion/dependent variable of religious identity
(Tabachnick and Fidell, 2001). To test whether these independent variables predicted
religious identity, the ten independent variables were entered as simultaneous predictors
and the religious identity variable was entered as the dependent variable.
Lastly, in order to answer the research question concerning the explanatory power
of the experience of crisis, multiple hierarchical regression analysis was employed. This
data analysis technique was used because it allows the relative importance of the
experience of a terror event to be judged on the basis of how much it adds to the
prediction of religious identity, over and above that which can be accounted for by other
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important variables (Petrocelli, 2003). Additional variables of interest were grouped
together to test for significance apart from the other variables. Also, age and gender were
grouped together to not only control for these variables but also to test for their relative
significance.
More specifically, based on the literature that has indicated that the experience of
crisis such as September 11th was the strongest predictor of Muslim religious identity,
this variable was entered into the regression equation in a fourth block. Factors that have
previously been tested on Muslim religious identity and were found to be significant
predictors of religious identity in the present study were entered into block three. The
remaining variables, which have not been tested on Muslim religious identity previous to
the present study and were found to be significant predictors of religious identity in the
present study were entered into the second block. Lastly, age and gender were entered
into the first block. An alpha level of .05 was used as the criterion for significance.
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CHAPTER IV
RESULTS

The primary purpose of the study was to examine the factors that promote Muslim
religious identity. This chapter presents the results of the study.

The first section

describes, in detail, the steps taken to prepare the data for analysis followed by the
characteristics of the sample. Next, the results of the factor reliability analyses conducted
on the RISt scale and predictor variable scales are presented. Last, the results of each test
of the two hypotheses in the study are presented.

Data Preparation
Data preparation included a missing values analysis and selection of an
appropriate method for handling missing values. Originally, the data set included 288
respondents. After review, cases for all respondents not having completed at least 25%
of the survey items were eliminated since this reduced data available to test the
predictors. This resulted in 94 cases, or approximately 33% of the cases, being deleted
from the dataset, leaving 194 cases for analysis. Analysis of the 94 cases was not
conducted due to the fact that there were not a sufficient number of variables in common
across the 94 cases removed. Specifically, the majority of the deleted cases did not
include any data to test the predictors. Specifically, respondents would answer the first
question related to the informational letter, “Would you like to proceed with the study”
and would not answer any of the survey items, thus resulting in incomplete data to allow
sufficient analysis.
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The data were then checked for any patterns in missing values within the 194
remaining cases to identify the type of missing data (e.g., missing completely at random,
missing at random, non-ignorable missing). After scanning the data for discernable
patterns in missing data (e.g., the same items omitted across multiple respondents), the
data were divided into those with missing values and those without. This was done by
creating a binomial variable having a value of 0 for those with missing data and a value
of 1 for those without missing data. Selected demographic variables, including gender,
marital status, education, area of residence, religious background, own yearly income,
and household income were examined against the missing values variable to examine
differences between missing and non-missing values based on the demographic variables.
For all analyses, Pearson’s chi-square was non-significant, indicating that there were no
significant differences between respondents with and without missing data.

These

findings suggest that the pattern of missing dta was missing completely at random, where
missing values were randomly distributed across all observations.

Thus, it was

appropriate to employ list-wise deletion, in which an entire observation is excluded from
analysis if any single value for that observation is missing.
The data were next examined for skewness, applying non-linear transformations
to improve the symmetry of the distribution when necessary. Specifically, a square root
transformation was applied to variables demonstrating skewness between .8 and 1.5, a
natural log transformation was used for variables demonstrating skewness between 1.5
and 3.0, and an inverse transformation was applied to variables having skewness above
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3.0. Variables demonstrating negative skew at the same levels were reflected prior to
transformation.

Characteristics of the Sample
The sample consisted of 194 past or present members of Muslim Student
Associations. The average age of participants was 23 (SD= 4.409). There were nearly
equal proportions of men (46.7%) and women (53.1%). The majority of the sample was
single (80.9%) while married individuals comprised 17.5% of the sample and 1% of the
sample were divorced or widowed. Over half of the sample (56.7%) had completed some
college at the time the survey was taken, while 20.1% were college graduates at the time
of the survey, 8.8% had completed some postgraduate work, and 13.9% had completed a
postgraduate degree.
Just over half of the sample (54.6%) resided in a suburban setting while growing
up and 51.3% currently reside in a suburban area. Just 7.7% of the sample resided in a
rural area while growing up, while 5.2% of the sample currently resides in a rural area.
Just over one-third (37.1%) of the sample resided in an urban area while growing up and
43.3% currently reside in an urban area. The majority of the sample (64.8%) lived in the
eastern part of the U.S., while 16.4% resided in the central states, and 17.5% resided in
the western states.
About half of the sample (51%) identified themselves as South Asian while
21.1% said they were Arab. Other race/ethnicity categories included African American
(2.1%), African (2.6%), Caribbean (1.1%), European (.5%), Iranian (1.6%), Southeast
Asian (2.6%), Turkish (4.8%), White American (5.3%), and mixed (5.3%).
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The vast majority of the sample (82.5%) reported a personal yearly income
between $0 and $29,999, 12.4% reported an income between $30,000 and $69,999, 3.1%
reported an income between $70,000 and $99,999, and .5% reported an income of
$100,000 or above. Individuals whose household income was between $0 and $29,999
comprised 26.8% of the sample while 29.9% had household incomes between $30,000
and $69,999, 17.5% had household incomes between $70,000 and $99,999, and 23.7%
had household incomes of $100,000 and above.
The majority of the sample was enrolled in college at the time of the survey
(78.9%). 11.9% were freshman, 14.4% were sophomores, 18.6% were juniors, 18% were
seniors, and 16% were graduate students. Among those enrolled in college, 34% lived oncampus while 44.8% resided off-campus. The remaining 21.1% of the sample was not
enrolled in college at the time of the survey.
Among those surveyed 79.4% were current members of a Muslim Student
Association. 25.3% had only been members of a MSA for less than a year at the time of
the survey, 22.2% had been members for one-two years, 27.8% were members for threefour years, and 4.1% had been members for five years or more at the time of the survey.
The remaining 20.6% of the sample had previously been members of a MSA. 1% had
only been members of a MSA for less than one year, 4.6% were members for one-two
years, 12.4% were members for three to four years, and 2.6% had been members for five
years or more at the time of the survey.
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Factor Structure of the RISt Scale
Before examining the factors that promote a Muslim religious identity, the study
assessed the factor structure of the RISt scale. Specifically, since the RISt scale had not
had not been tested on a Muslim population prior to the study, a thorough factor analysis
was conducted on the RISt scale to confirm the factor structure of the scale in order to
establish that the scale actually measured religious identity. Thus, an assessment of the
scale’s latent structure was conducted. The 28 religious identity items were subjected to
principal axis factoring with direct oblimin rotation. This approach to factoring was
selected because principal axis factoring identifies the smallest number of latent variables
to explain the common variance, or covariance, across items.

Furthermore, oblimin

rotation was selected based on the assumption that the underlying factors were correlated
(Tabachnick and Fidell, 2007). The items were divided into four separate groups based
on each of the separate identity statuses proposed by Bell (2009). More precisely, items
1, 3, 5, 15, 18, 22, and 26 were grouped to examine diffusion status. Items 4, 12, 14, 16,
21, 24, and 28 were grouped to examine foreclosure status. Items 7, 8, 9, 10, 13, 17, and
23 were grouped to examine moratorium status. Items 2, 6, 11, 19, 20, 25, and 27 were
grouped to examine integration status.
Two factors were extracted from the identity diffusion items, explaining 33.9% of
the variance. As Table 1 shows, the first factor consisted of four items and seemed to
express a lack of concern with religious identity with no exploration or commitment
being made in regards to religious identity. The second factor consisted of 3 items and
seemed to express lack of concern with personal identity.
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Table 1. Factor loadings, communalities, and explained variance for identity diffusion
items.
Item
Item
#
1.
When it comes to religion I just haven’t
found anything that appeals to me and I
don’t really feel the need to look
3.
I’ve never really thought about who I am
5.
I don’t give religion much thought and it
doesn’t bother me one way or the other
15.
I have a few religious beliefs, but I am not
committed to any religious tradition and
am not concerned with finding one
18. There is no single life style which appeals
to me more than another
22. I don’t see religion as important to who I
am, and I’m not concerned with religion
26. I’ve never thought about whether religion
is important to me.
Explained variance

Factor
1
.420

Factor
2
--

-.555

.632
--

.351
.513

.523

--

.372

--

.333

.158

.784

--

.657

.362

.170

---

28.1

Communalities
.152

33.9

As Table 2 shows, two factors explaining 45.9% of the variance were extracted
from the seven identity foreclosure items. Both factors reflected a commitment with no
exploration.
As shown in Table 3, a single factor explaining 37.9% of the variance was
extracted from the seven identity moratorium items. This factor seemed to express the
process of exploration with no commitment being made.
As shown in Table 4, two factors explaining 36.8% of the variance were extracted
from the seven identity integration items.

The first factor consisted of four items

reflecting commitment after a period of exploration. The second factor consisted of three
items reflecting the individuality of faith.
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Table 2. Factor loadings, communalities, and explained variance for identity foreclosure
items.
Item
#
Item
4.
I’ve never really questioned my religion if it is right
for my family then it must be right for me
12. My parents’ views on life were good enough for
me, I don’t need anything else
14. I’m committed to my religious beliefs and never
really had any period of questioning my faith
16. My faith is very important to me, and I have never
really doubted it
21. I like my mosque/religious community, and I have
never considered changing denominations or faiths.
24. I know who I am and I never had to worry about it
much
28. I attend the same mosque/faith community (or the
same kind of mosque/faith community) that my
family has always attended and I’ve never really
questioned why
Explained Variance

Factor
1
--

Factor
2
.795

Communalities
.633

--

.551

.398

.635

--

.582

.896

--

.650

.383

--

.218

.545

--

.354

.624

.374

--

38.1

45.9

Table 3. Factor loadings, communalities, and explained variance for identity moratorium
items.
Item
#
Item
7.
I’m not sure what religion means to me. I’d like to make up my
mind but I’m not done yet.
8.
I feel like I’m still trying to find out who I am.
9.
Religion is confusing to me right now. I keep changing my views
on what is right and wrong for me
10. In finding an acceptable viewpoint to life itself, I find myself
engaging in a lot of discussions with others and some self
exploration
13. I am still exploring my faith and I’m not sure where I will end up
17. I have a lot of questions about different denominations and faiths,
like which one is true or best
23. My religious beliefs are different from others, an I am still
forming them
Explained Variance
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Factor
1
.704

Communalities
.496

.781
.716

.610
.513

.326

.106

.651
.343

.424
.118

.619

.383

37.9

Reliability of the RISt Scale
The second step in assessing the psychometric properties of the RISt scale was a
thorough reliability analysis. Specifically, due to the fact that the scale had not been used
in a variety of studies over time with good reliability and results within the general range
found in other studies, and due to the fact that the scale had not been tested on a Muslim
population, it was vital to ensure that the scale had good reliability.

Table 4. Factor loadings, communalities, and explained variance for identity integration
items.
Item
Item
Factor Factor Communalities
#
1
2
2.
A person’s faith is unique to each individual.
-.560
.333
I’ve considered and reconsidered it myself
and know what I can believe
6.
After considerable though I’ve developed my
-.324
.104
own individual viewpoint what is for me an
ideal life style and don’t believe anyone will
be likely to chance my perspective
11. I’ve gone through a period of serious .730
-.528
questions about faith and can now say I
understand what I believe in as an individual
19. It took some time and effort, but after .601
-.406
wrestling with my faith, I now know what I
believe
20. I know what I believe, and even though I
-.348
.123
don’t believe everything my religious
tradition believes, it is still a part of who I am
25. I’ve questioned a lot of things about .789
-.620
religions, and I now feel at peace with my
faith
27. I did a lot of searching and exploring and I .687
-.464
now have a good sense of who I am
Explained Variance
28.9
36.8
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The seven factors extracted from the RISt scale items were subjected to reliability
analysis and the correlations were examined. These results are shown in Table 5.
Based on the factor analysis, the separate religious identity statuses appear to
represent different dimensions of the overall construct of religious identity. This finding
is consistent with the theoretical literature described previously. Thus, the present study
combines the seven factors into one scale to examine overall religious identity.
Table 5. Cronbach’s alpha and correlations for the factors extracted from the RISt items.
Factor (alpha) 1
1 (.708 )
2 (.425)
3 (.733)
4 (.714)
5 (.787)
6 (.793)
7 (.377)
**p<.01

2
.34**
-

3
-.22**
.08
-

4
.04
.33**
.51**
-

5
.29**
.13
-.63**
-.29**
-

6
-.21**
-.14
-.21**
-.25**
.14
-

7
.24**
.07
-.17**
.00
.28**
.13
-

Acceptable internal consistency for all twenty-eight religious identity items was
not achieved (Cronbach’s α = .515). A revised analysis of 25 religious identity items
(items 14, 16, and 24 deleted), did achieve acceptable internal consistency (Cronbach’s α
= .632). These items were deleted because their removal increased the internal
consistency of the remaining items.
The three items deleted came from the foreclosure subscale which, as was noted
above, loaded on 2 factors. A revised analysis of this subscale found that once these
three items were deleted, the reliability of the subscale dropped from .80 to .69, which
remains adequate. Furthermore, a revised principal axis factoring, excluding these three
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items, found that the remaining four items loaded onto 1 factor which explains 38% of
the variance. The factor seems to express the foreclosure status identified by Bell (2009)
in that the items reflected a commitment to religious identity with no exploration. Thus,
deleting the three items did not change the meaning of the latent dimension.

In

considering the effects of these three items on the reliability of the RISt scale and the
results of the factor analysis, these items have been omitted from the regression analyses.

Factor Analysis of Predictor Variable Scales
Since subscales instead of full scales were extracted from pre-existing measures to
construct the survey instrument used in the study, the scaled predictor variables were
subjected to factor analysis to assess the scales latent structures. The self-identification,
sense of belonging and affirmation, religious involvement in ritual practices, family
characteristics, peer characteristics, structured organizational involvement, transition:
college, and the experience of crisis scales were subjected to principal axis factoring with
direct oblimin rotation. This approach to factoring was selected because principal axis
factoring identifies the smallest number of latent variables to explain the common
variance, or covariance, across items. Furthermore, oblimin rotation was selected based
on the assumption that the underlying factors were correlated.
The results of the factor analysis for self-identification are shown in Table 6. One
factor was extracted from the self-identification items, explaining 48.2% of the variance.
This factor consists of three items reflecting commitment to religion, both in general and
when making decisions.
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As shown in Table 7, one factor explaining 61.2% of the variance was extracted
from the seven sense of belonging and affirmation items. This factor reflects positive
attitudes and a sense of attachment towards one’s religious group.
As shown in Table 8, one factor explaining 49.5% of the variance was extracted
from the five religious involvement in ritual practices items.

This factor reflects

frequency of involvement in religious practices.

Table 6. Factor loadings, communalities, and explained variance for self-identification
items.
Item
Factor
#
Item
1
1.
My religious faith is:
.601
2.
Everyone must make very important life decisions, .695
such as which occupation to pursue, what goals to
strive for, whom to vote for, what to teach one’s
children, etc. When you have made, or do make
decisions such as these, to what extend to you make
the decisions on the basis of your religious faith?
3.
Without my religious faith, the rest of my life would .776
not have much meaning to it.
Explained Variance
48.2

Communalities
.361
.484

.602

As shown in Table 9, one factor explaining 67.2% of the variance was extracted
from the ten family characteristics items. This factor reflects the emphasis placed on
religion in the home.
As shown in Table 10, one factor explaining 50.1% of the variance was extracted
from the three peer characteristics items. However, only two of the items loaded on this
factor. Thus, the factor did not contain sufficient items to consider for use as a sub-scale.
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However, the item with a factor loading less than .3 was accepted because the loading
was close to the threshold. This factor reflects religious orientation of peers.

Table 7. Factor loadings, communalities, and explained variance for sense of belonging
and affirmation items.
Item
Factor
#
Item
1
1.
I have a clear sense of my religious background and what
.612
it
means for me.
2.
I am happy that I am a member of the religious .833
groups I belong to.
3.
I have a strong sense of belonging to my own .914
religious group
4.
I understand pretty well what my religious group .695
membership means to me.
5.
I have a lot of pride in my religious group.
.750
6.
I feel strong attachment towards my own religious .883
group.
7.
I feel good about my religious background.
.743
Explained Variance
61.2

Communalities
.375
.694
.835
.483
.562
.780
.552

Table 8. Factor loadings, communalities, and explained variance for religious
involvement in ritual practices items.
Item
#
1.
2.
3.
4.

Factor
1
How often do you pray
.731
How often do you fast
.625
How often do you go to the masjid
.658
Except in prayers, how often do you listen to the .799
Qur’an
5.
Except in prayers, how often do you engage in .692
d’iker or tasbih?
Explained Variance
49.5
Item

Communalities
.534
.390
.434
.638
.479

As shown in Table 11, two factors, explaining 35.6% of the variance were
extracted from the structured organizational involvement items.
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However, only one

factor contained sufficient items to consider for use as a sub-scale. This factor reflects
frequency of attendance of activities sponsored by religious organizations.

Table 9.
Factor loadings, communalities, and explained variance for family
characteristics items.
Item
Factor
#
Item
1
Communalities
1.
Going to the mosque; attending religious services
.818
.669
2.
Attending Islamic weekend school; getting systematic
.779
.607
religious instruction regularly
3.
Reviewing the teachings of the religious at home
.898
.807
4.
Saying “Bismallah” before meals
.732
.536
5.
Reading scripture or other religious materials.
.815
.664
6.
Praying the five prescribed prayers
.866
.750
7.
Discussing moral “do’s” and “don’ts” in religious
.845
.714
terms
8.
Observing religious holidays; celebrating events such .814
.662
as Eid al-Fitr or Eid-al-adha in a religious way
9.
Being a good representative of the faith; acting the .895
.801
way a devout member of your religious group would
be expected to act
10. Taking part in religious youth groups
.714
.510
Explained Variance
61.1

Table 10. Factor loadings, communalities, and explained variance for peer characteristics
items.
Item
#
Item
1.
What was the religious orientation of the friends and
you had, as child to age 6
2.
What was the religious orientation of the friends
and peers you had, as a child from 6-18
3.
Whom do you now associate with in the community
Explained Variance
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Factor
1
peers
.805

Communalities
.648

.881

.777

.283
50.1

.080

As shown in Table 12, one factor explaining 53.2% of the variance was extracted
from the transition: college items.

This factor reflects the influence of college on

religious identity.

Table 11. Factor loadings, communalities, and explained variance for structured
organizational involvement items.
Item
Factor
#
Item
1
1.
How often do you go to the masjid
-.558
2.
Before enrolling in college, did you attend a full-time weekend Islamic school
3.
Before enrolling in college, did you regularly attend
-a weekend Islamic school
4.
How often do you attend activities sponsored by .816
your local masjid (e.g., Islamic study classes, youth
activities/programs, Arabic classes, sisters/brothers
activities/programs, Qur’an memorization)
5.
During your membership with the Muslim Student .425
Association, how often do you attend meetings held
by or activities sponsored by the Muslim Student
Association
Explained Variance
35.6

Communalities
-.725
---

--

Table 12. Factor loadings, communalities, and explained variance for transition: college
items.
Item
#
Item
1. Compared to your childhood, how would you describe your
religiosity since entering college
2. Would you say that college significantly impacted your
religious identity
3. In your opinion, how important would you say college was
in forming your religious identity
Explained Variance

75

Factor
1
.636

Communalities
404

.931

.866

.571

.326

53.2

As shown in Table 13, two factors explaining 56% of the variance were extracted
from the crisis items.

The first factor contained two items reflecting influence of

discrimination or harassment on religious identity. This factor did not contain sufficient
items to consider for use as a sub-scale.

The second factor contained three items

reflecting the influence of a terror event on religious identity.
Table 13. Factor loadings, communalities, and explained variance for crisis:
events items.

terror

Item
Factor
#
Item
1
Communalities
1.
In the post-September 11, 2001, era, how would you
-.413
rate your religiosity as compared to before September 11, 2001
2.
Would you say that the experience of a terror event such as
-.793
September 11th and subsequent terror events such as the 2009
massacre at Fort Hood significantly impacted your religious
identity
3.
In your opinion, how important would you say that the
-.704
experience of a terror event (e.g., September 11, 2001, 2009
massacre at Fort Hood) was in forming your religious identity
4.
Did you or your family experience any form of harassment or .770
-discrimination follow terror events (e.g., September 11, 2001,
2009 massacre at Fort Hood)
5.
If you answered yes to the previous question, do you feel like -.927
-you began exerting your “Muslim identity” more after such
experiences
Explained Variance
56.0

Reliability of Predictor Variable Scales
After assessing the predictor variable scales latent structures, the scaled predictor
variables were subjected to reliability analysis. Cronbach’s alpha was calculated to test
for internal consistency based on the average correlation among items. A cut-off of .60
was used to ensure that the scales are acceptable.
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As shown in Table 14, alpha

coefficients for seven of the eight predictor variables show that items were sufficiently
internally consistent to constitute a scale. However, since the structured organizational
involvement scale loaded on two factors and only one of those factors contained a
sufficient number of items to constitute a sub-scale, only three items were used for
reliability analysis. The reliability analysis of these three items did not produce an
adequate alpha coefficient. Thus, the structured organizational involvement items were
used as individual items, rather than a sub-scale. Furthermore, two items from the crisis
(Items 4 and 5) were used as independent items due to the fact that they did not equal a
sufficient number of items to constitute a scale.
Table 14. Cronbach’s Alpha Coefficients for All Predictor Variable Scales.

Subscale
Self-identification
Sense of belonging and Affirmation
Religious involvement in ritual practices
Family characteristics
Peer characteristics
Structured organizational involvement
Transition: College
Crisis: Terror event

No. of items
3
7
6
10
3
3
3
3

Cronbach’s alpha
.730
.913
.764
.953
.663
-.519
.746
.666

Regression
The primary purpose of the study was to examine the factors that promote Muslim
religious identity. Multivariate linear regression analysis was used to develop a model for
predicting Muslim religious identity from self-identification, sense of belonging and
affirmation, religious involvement in ritual practices, family characteristics, peer
characteristics, structured organizational involvement, area of residence, the experience
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of college, and the experience of terror events. Specifically, the model was used to test
the hypothesis that self-identification, sense of belonging, affirmation, area of residence,
structured organizational involvement, family characteristics, peer characteristics,
transition to college, and the experience of a crisis significantly predict Muslim religious
identity. Only partial support for this hypothesis was found. Specifically, although selfidentification, sense of belonging, affirmation, area of residence, and the experience of a
crisis were found to be significant predictors of Muslim religious identity, the remaining
variables were not found to be significant.
Descriptive statistics for the ten predictor variables are presented in Table 15.
The mean self-identification score suggested that religion is of central importance for
respondents’ lives and that major life decisions are usually based on respondents’
religious faith.

The sense of belonging and affirmation mean score suggested that

respondents did not feel a strong sense of belonging or affirmation towards their religious
group.

The mean score for religious involvement in ritual practices suggested that

respondents typically actively practiced in their religion on a regular basis. In terms of
structured organizational involvement, mean scores indicated that respondents regularly
attended a mosque, did not attend a full-time Islamic school before enrolling in college,
regularly attended a weekend Islamic school before enrolling in college, occasionally
attended activities sponsored by their local mosque, and frequently attended meetings or
activities sponsored by their MSA. Means scores for family characteristics indicated that
a strong emphasis was placed on religious involvement in the home. Mean scores for
peer characteristics suggested that respondents typically associated with either mostly
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Muslims or about equally Muslims and non-Muslims.

Mean scores for transition:

college indicated that college is in an important influence on respondent’s religious
identity. Mean scores for the crisis items indicated that the experience of crisis did not
have a significant impact on respondent’s religious identity.

Table 15. Descriptive Statistics of Predictor Variables
Variable
Self-identification
Sense of belonging and Affirmation
Area of residence: Suburb
Area of residence: Rural
Area of residence: Urban
Religious involvement in ritual practices
Structured organizational Involvement: Item 1
Structured organizational Involvement: Item 2
Structured organizational Involvement: Item 3
Structured organizational Involvement: Item 4
Structured organizational Involvement: Item 5
Family characteristics
Peer characteristics
Transition: College
Crisis: Terror events: Items 1, 2, 3
Crisis Terror events: Item 4
Crisis Terror events: Item 5

M
3.04
1.50
0.510
0.052
0.433
4.01
4.16
0.03
1.12
3.40
1.49
4.87
3.83
1.80
2.76
1.48
2.28

SD
.049
.042
.036
.016
.036
.065
.087
.007
.014
.096
.031
.116
.100
.057
.060
.038
.098

Lastly, in terms of crisis, mean scores for the first three items suggested that the
experience of a terror event often was only moderately important to respondent’s
religious identity formation.

In fact, the experience of a terror event either made

respondents less religious or caused no change in religious identity.
The correlations among the predictor variables and the dependent variable are
presented in Table 16. Structured organizational involvement Item 1 and 3, crisis, peer
characteristics, religious involvement in ritual practices, self-identification, and sense of

79

belonging and affirmation were all found to be significantly correlated with religious
identity.

Table 16. Correlations.
Variable
Self-identification
Sense of belonging and Affirmation
Area of residence: Suburb
Area of residence: Rural
Area of residence: Urban
Religious involvement in ritual practices
Structured organizational Involvement: Item 1
Structured organizational Involvement: Item 2
Structured organizational Involvement: Item 3
Structured organizational Involvement: Item 4
Structured organizational Involvement: Item 5
Family characteristics
Peer characteristics
Transition: College
Crisis: Terror events: Items 1, 2, 3
Crisis Terror events: Item 4
Crisis Terror events: Item 5

Pearson r
-.39
.31
.10
-.01
-.10
-.32
-.21
-.08
.17
.07
-.04
.00
.18
.02
-.17
-.05
-.01

p-value
.000
.000
.178
.886
.188
.000
.006
.307
.025
.373
.626
.971
.016
.831
.028
.539
.878

A direct method was used to enter all of the predictors into a multivariate
regression model. The first step was to input all predictor variables into the regression
model, which produced an adjusted R2 of .25 F (17/145) = 4.15, p < .001 for the
prediction of Muslim religious identity. The non-significant predictor variables for area
of residence [suburban, rural, urban], religious involvement in ritual practices, family
characteristics, peer characteristics, transition to college, and structured organizational
involvement [5 independent items] were removed from the analysis in order to examine
how much variance was explained by the three remaining significant predictor variables.
These variables, including self-identification, sense of belonging and affirmation, and
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crisis produced an adjusted R2 of .21 F (3/171) = 16.03, p < .001 for the prediction of
Muslim religious identity. Each of the non-significant predictor variables were then
entered into this revised model one-by-one to check for their relative contribution.
Added to the three significant predictor variables (self-identification, sense of belonging
and affirmation, and the experience of crisis), all non-significant variables remained nonsignificant except for suburban area of residence. Thus, this variable was entered into the
final regression model. The criterion variable remained religious identity. The predictor
variables included self-identification, sense of belonging and affirmation, suburban area
of residence, and the experience of crisis. This model produced an R2 of .24, and an
adjusted R2 of .22 F (4/170) = 13.57, p < .001. The final regression model produced
variance inflation factors (VIF) below 4, which indicated that multicollinearity was not a
problem. Furthermore, collinearity diagnostics did not produce two or more variance
proportions of .5 or above on any dimension. This further indicates that multicollinearity
was not a problem.
Together, self-identification, sense of belonging and affirmation, suburban area of
residence, and the experience of crisis explained 22.4% of the variance in Muslim
religious identity. As shown in Table 17, the strongest predictor of Muslim religious
identity was self-identification, followed by sense of belonging and affirmation, the
experience of crisis, and suburban area of residence. There is a negative association
between self-identification and religious identity, indicating that past and present
members of Muslim Student Associations who reported lower self-identification were
more likely to have higher religious identity. Similarly, there was a negative association
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between the experience of a crisis and religious identity, indicating that past and present
members of Muslim Student Associations who reported that the experience of crisis did
not affect their religious identity were more likely to have higher religious identity.

Table 17. Regression Model.
(SE)
-.29**(.06)
.22*(.06)
.15*(.06)
-.21*(.04)
.24
.22
13.57
4,170

Variable
Self-identification
Sense of belonging and affirmation
Area of residence: Suburb
Crisis: Terror events (Items 1, 2, 3)
R2
Adj. R2
F=
df=
*p<.05 **p < .001

By contrast, there was a positive association between sense of belong and affirmation and
religious identity. That is, past and present members of Muslim Student Associations
who reported higher levels of sense of belonging and affirmation are more likely to have
higher religious identity. Similarly, there was a positive association between a suburban
area of residence and religious identity indicating that past and present members of
Muslim Student Associations who reported currently residing in a suburban area are more
likely to have higher religious identity.
Multivariate general linear modeling was employed to test for mean differences in
regards to the background variables and religious identity. As shown in Table 18, the
analysis found that gender, age, marital status, household income, own yearly income,
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education, race/ethnicity, geographic location (east, central, west), and length of time in a
past MSA do not significantly differentiate religious identity. However, a significant
effect for length of time in a present MSA was found. This shows that mean differences
on religious identity and the different levels of length of time in a present MSA (less than
1 year, one-two years, three-four years, and five years or more) were found to be
significant F (3/137) = 3.09, p < .05.

Table 18. General Linear Model.
Source
Corrected model
Intercept
Main effects

Variable

Length of time in present
MSA/religious identity

Category
Estimated Marginal Means
0-1 years
2-3 years
3-4 years
5 years or more
df for corrected model = 7/137 df for main effects = 3/137

F
7.17
148.96
3.09

Estimated
Marginal
Mean
2.93
3.00
2.79
3.21

Sig.
p < .001
p < .001
p < .05

Standard
Error
.06
.07
.06
.15

Hierarchical regression analysis was used to test the hypothesis that the
experience of a terror event explained a significant proportion of the variance in religious
identity. Support for this hypothesis was found. Specifically, the inclusion of the crisis
variable did indeed contribute significantly to the model. However, the variance
explained by crisis was relatively small.
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The predictors were entered into the model in three blocks.

The first block

consisted of age and gender to test for their relative importance among the other variables
examined. Due to the fact that the present study only samples past and present members
of Muslim Student Associations, there was little variance found in age and gender. The
second block consisted of self-identification, sense of belonging and affirmation, and
suburban area of residence. These variables were grouped together due to the fact that
they were found to be significant predictors of religious identity in the previous
regression model. The third block consisted of crisis. This variable was entered in the
last block due to the fact previous research had found that the experience of crisis is a
strong predictor of religious identity (Peek, 2005a). Table 19 presents the results of the
hierarchical regression model.
The results of the analysis showed that the model explained 23.5% of the variance
in Muslim religious identity, a 1.1% increase from the previous model. Block 1 which
included age and gender, explains 6.9% of the variance. Age categories were created in
order to test differences based on age. The first category included individuals in their late
teens to early twenties, ages 18-24. The second category, included individuals in their
mid to late twenties, ages 25-29. The third category included individuals age 30 and
above. To test for difference in gender, male and female categories were created. Age
and gender categories were found to be non-significant.
Block 2 that contained the demographic variables and self-identification, sense of
belonging and affirmation, and suburban area of residence explained 21.3% of the
variance in religious identity. The inclusion of the three independent variables increased
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the adjusted R2 by .144, from .069 to .213. In this model, the independent variables
including self-identification, sense of belonging and affirmation, and suburban area of
residence were significant predictors of Muslim religious identity among past and present
members of Muslim Student Associations. That is, there was a negative association

Table 19. Hierarchical Regression.
Variable
Age: 18-24
Age: 25-29
Age: 30 and above
Male
Female
Self-identification
Sense of belonging and affirmation
Area of residence: Suburb
Crisis: Terror events (items 1, 2, 3)
R2
Adj. R2
F=
df=

Model 1:
(SE)
.30 (.21)
.08 (.11)
.06 (.08)
.50 (.45)
.68 (.45)

Model 2:
(SE)
.16 (.19)
.05 (.10)
-.02 (.07)
.20 (.42)
.35 (42)
- .24* (.06)
.20* (.07)
- .15* (.03)

.096
.069
3.57
5,168

.249
.213
6.85
8,165

Model 3:
(SE)
.11 (.19)
.03 (.10)
-.03 (.07)
.39 (.42)
.51 (.42)
- .25* (.06)
.22* (.07)
-.13 (.03)
- .17* (.04)
.274
.235
6.89
9,164

*p < .05 ** p < .001

between self-identification and Muslim religious identity indicating that past and present
members of Muslim Student Associations who reported a higher level of selfidentification with Islam were more likely to report a lower level of religious identity.
Unlike the previous regression model where all predictor variables were inputted
simultaneously, in this model there was a negative association between suburban area of
residence and religious identity indicating that respondents who currently reside in a
suburban area were more likely to report lower religious identity. By contrast, there was
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a positive association between sense of belonging and affirmation and religious identity
indicating that past and present members of Muslim Student Associations who reported a
high level of sense of belonging and affirmation were more likely to report a higher level
of religious identity.
Block 3 contained crisis and all the variables included in the previous model. The
inclusion of the crisis variable increased the amount of explained variance from 21.3%
(block 2) to 23.5%. The adjusted R2 change from adding this variable was 2.2%. Crisis
was found to be a significant predictor of religious identity in this model. That is, past
and present members of Muslim Student Associations who reported the experience of a
terror event did not significantly influence their religious identity reported a higher level
of religious identity.

Furthermore, self-identification and sense of belonging and

affirmation remained significant predictors of Muslim religious identity.

However,

unlike the previous model, suburban area of residence was no longer a significant
predictor of religious identity. The study found that a slight change in the experience of
crisis resulted in a significant increase in Muslim religious identity. However, as shown
in Table 19, the experience of crisis contributed less to the model than the remaining
significant predictors, self-identification and sense of belonging and affirmation.
Specifically, self-identification contributed the most to the model, followed by sense of
belonging and affirmation, and the experience of crisis.

Summary of the Results
The primary purpose of the study was to examine the factors that promote Muslim
religious identity. Prior to examining these factors, a factor structure and reliability
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analysis was conducted on the RISt and the predictor variable scales to ensure that the
results of the study are pertinent to the topic of Muslim religious identity. The results of
the factor structure analyses conducted on the RISt scale and the predictor variable scales
indicated parallel factor structures of the original scales. Reliability analyses of the RISt
scale and the predictor variable scales suggested that these scales are reliable measures of
Muslim religious identity. Multivariate regression was used to test the hypothesis that
self-identification, sense of belonging, affirmation, area of residence, structured
organizational involvement, family characteristics, peer characteristics, transition to
college, and the experience of a crisis significantly predict Muslim religious identity.
Only partial support for this hypothesis was found. Specifically, although selfidentification, sense of belonging, affirmation, area of residence, and the experience of a
crisis were found to be significant predictors of Muslim religious identity, the remaining
variables were not found to be significant. Hierarchical regression analysis was used to
test the hypothesis that the experience of a terror event explained a significant proportion
of the variance in religious identity. Support for this hypothesis was found. Specifically,
the inclusion of the crisis variable contributed significantly to the explained variance in
religious identity.
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CHAPTER V
DISCUSSION

The overarching goal of the study was to examine factors that promote Muslim
religious identity. Specifically, the study had three distinct purposes. First, prior to
examining factors that promote Muslim religious identity, the study assessed the factor
structure and reliability of the RISt scale and predictor variable scales and compared the
emerging factors with the original scales. Second, the study tested the hypothesis that
self-identification, sense of belonging, affirmation, area of residence, structured
organizational

involvement,

religious

involvement

in

ritual

practices,

family

characteristics, peer characteristics, transition to college, and the experience of a crisis
significantly predicted Muslim religious identity.

The study found that sense of

belonging, affirmation, suburban area of residence, and the experience of crisis
contributed to religious identity development among past and present members of
Muslim Student Associations. Third, the study tested the hypothesis that the experience
of crisis explained a significant proportion of the variance in religious identity. The study
found that the inclusion of the crisis variable did contribute significantly to the model.

Factor Structure and Reliability Analysis of Scales
Since the factor structure and reliability of the RISt scale was unknown given the
population from which the sample was drawn, the study examined the factor structure
and reliability for use with a Muslim sample. Furthermore, factor analysis and reliability
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analysis of the predictor variables scales were conducted in order to examine the scales’
latent dimensions.

Factor Structure and Reliability of RISt Scale
Analysis of this scale found that it does measure religious identity as a unique
component of identity and is a reliable measure of Muslim religious identity. Based on
the factor analysis, the separate religious identity statuses, including religious identity
diffusion, foreclosure, moratorium, and integration, appeared to represent different
dimensions of the overall construct of religious identity. Analysis of this benchmark
scale indicated adequate reliability and a factor structure that paralleled that described by
Bell (2009).

Based on these findings, the small sample size of the study, and the

immensely practical value that this scale can offer religious identity researchers, it is
recommended that further studies confirm these results so that this tool can be
incorporated by identity researchers as one means of assessing religious identity, in
general and Muslim religious identity, in particular.

Factor Structure and Reliability of Predictor Variable Scales
Factor and reliability analyses were conducted on the predictor variable scales.
Factor analysis disclosed the latent dimensions of the self-identification, sense of
belonging and affirmation,

religious

involvement

in ritual practices,

family

characteristics, peer characteristics, transition to college, and the experience of crisis
scales. However, the analysis found that the structured organizational involvement scale
and two items of the experience of crisis scale were best used as independent items.
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Overall, the analysis found factor structures similar to the original scales. Furthermore,
reliability analyses showed that items from each of the subscales were sufficiently
internally consistent to constitute scales. Future studies should attempt to refine the
structured organizational involvement items and the two crisis items in order to reveal
distinct and valid domains of involvement in religious organizations and the impacts of
terror events on religious identity.

Factors That Promote a Muslim Religious Identity
The overarching goal of the study was to identity factors that contributed to
religious identity development among past and present members of Muslim Student
Associations and, more specifically, to test the hypothesis that self-identification, sense of
belonging, affirmation, area of residence, structured organizational involvement, religious
involvement in ritual practices, family characteristics, peer characteristics, transition to
college, and the experience of a crisis significantly predicted Muslim religious identity.
Only partial support for this hypothesis was found. Although self-identification, sense of
belonging, affirmation, suburban area of residence, and the experience of crisis were
significant predictors, the remaining variables were not found to be significant predictors
of Muslim religious identity development.
Furthermore, the study tested the hypothesis that the experience of one or more
terror events explained a significant proportion of Muslim religious identity. The study
found that the experience of a terror event did add to the variance in religious identity;
however, self-identification, and sense of belonging and affirmation contributed more to
religious identity development.
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Self-Identification
Self-identification was found to be the strongest predictor of Muslim religious
identity. Thus, the importance that one attaches to being religious in terms of how salient
religious identity is among other identities and how likely individuals’ base major life
decisions on their religious faith is important in terms of Muslim religious identity
development. The study found that there was a negative association between selfidentification and religious identity. This finding indicated that past and present members
of Muslim Student Associations who reported high levels of self-identification were more
likely to have lower religious identity. This finding yields several possible explanations.
First, there may be problems in measuring specific aspects of self-identification as it
relates to religious identity. Hill and Hood (1999) explained that some of the practical
considerations for using the Salience in Religious Commitment Scale included that the
scale is not used to measure salience in a linear way and that only scores of 10 or 11 (on
the 11-point scale) indicated the level of religious salience that is likely to relate to other
measureable variables. Thus, lower scores on this measure may or may not have related
to religious identity in the way that the study intended. Thus, future studies should refine
measurements of religious self-identification to investigate how lower levels of selfidentification relate to religious identity.
Second, the study measured religious identity in general and did not investigate
how self-identification related to each of the four identity statues individually. Since there
is limited research on Muslim religious identity, it was important to examine the
construct in general before a considered examination of the individual latent statuses.
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Therefore, it is unknown if self-identification relates differently to each of the identity
statuses. Due to its significance in promoting religious identity, it is important for future
studies to investigate how self-identification relates to each of the identity statuses in
order to learn how self-identification relates to different people.

For instance, it is

important to know whether positive associations can be found between self-identification
and any of the identity statuses and whether negative associations can be found between
self-identification and the four identity statuses. Thus, future studies should focus on
how self-identification relates to religious identity based on the degree of exploration of
religion and commitment to a religion. Such studies would allow researchers to learn in
more detail how self-identification relates to the Muslim community and why this finding
may be different than previous findings in the ethnic identity literature (Phinney, 1990).
Third, the scale was meant to measure the importance that an individual attaches
to being religious in terms of how salient religious identity is among other identities. The
item used to assess this concept states “My religious faith is: a) important for my life, but
no more important than certain other aspects of my life; b) only of minor importance for
my life, compared to certain other aspects of my life; and c) of central importance to my
life, and would, if necessary come before all other aspects of my life.” This item does not
distinguish between implicit and explicit religious identity. Bell (2009) explained that
“the implicit identity is more of an inner self, sometimes not shared with others, and less
socially constructed in regards to social approval bias” (p. 131). The explicit self is
“readily conscious, potentially changes in different social contexts, and is willingly
shared with others to garner social approval” (Bell, 2009, p 131).
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One way to

differentiate between implicit and explicit religious identity is to allow individuals to rank
their religious identity among their other identities using the RISa measure of the Bell
Measure for Religious Identity. This measure was not used in the study because it did not
assess all aspects of interest regarding self-identification, including decision-making and
how it relates to religious identity. The first part of this measure assesses implicit
religious identity by asking individuals to list the top ten words or short phrases that best
identify who they are. The second section asks individuals to rank importance of predetermined identity domains (e.g., vocation, gender/sexuality, religion). Using both the
self-identification measure used in the this study and the RISa measure to test for salience
of religious identities may provide future researchers a more complete picture of the
effects of self-identification on religious identity.
Lastly, the scale is meant to measure the extent to which individuals considered
religious beliefs to be important in both a general way and when making important life
decisions.

The scale failed to address the influence that religious beliefs have on

everyday decisions such as what to eat and how to dress. The problem may be that
although some individual may base important life decisions on their religious faith, this
does not necessarily mean that they consider themselves to be religious. This may be
especially true when investigating Muslim religious identity due to the fact that Islam is
meant to be a way of life. Thus, every aspect of a Muslim’s religious life is meant to
reflect the teachings and traditions of Islam.

Therefore, if an individual bases an

important life decision such as who to marry on Islam, but fails to take their religious
faith into consideration when making minor decisions, they may not view themselves as

93

having a high religious identity due to the fact that their entire way of life is not based on
their religious faith. Furthermore, some individuals may identify as cultural Muslims
rather than religious Muslims. Cultural Muslims may just follow what they were taught
growing up and base decisions on the traditions of their community rather than on the
fact that it is their religious duty to do so. Distinguishing self-identification among the
four identity statuses would reveal if diffused or foreclosed individuals are more likely to
self-identity as Muslims based on their parent’s lives or the culture that they grew up in
rather than on their own exploration and commitment to a religious tradition. Future
research should take into consideration the everyday lives of Muslims and how minor
decisions are associated with their religious identities and should investigate differences
among the religious identity statuses.

Sense of Belonging and Affirmation
Self-identification was followed by sense of belonging and affirmation as the
second strongest predictor of religious identity. Thus, how strongly an individual feels
toward his or her religious group and positive attitudes about one’s own religious group
are critical to the formation of a Muslim religious identity, mirroring results found in the
literature on Jewish identity and ethnic identity (Phinney, 1990, Tannenbaum, 2009). The
predictor’s positive association with Muslim identity showed that past and present
members of Muslim Student Associations who reported high levels of sense of belonging
and affirmation towards their religious group were more likely to report higher religious
identity. This finding leads to the conclusion that feelings of sense of belonging and
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affirmation transcend religious and ethnic lines and have a generalized influence on
religious and ethnic identities.
In the post-September 11th environment when stories of Islamic terrorism flood
the local and national media and negative portrayals of Islam and Muslims have become
the norm in American society, it is vital to ensure that Muslim Americans feel as though
they belong to their religious group and have positive views of their religious group in
order to avoid feelings of alienation, estrangement, and detachment from their religious
community. Furthermore, feelings of belonging to one’s religious may manifest into
anger and hostility in response to the negative discourse. Specifically, when religious
beliefs are repeatedly the target of criticism, it can affect individuals in different ways
based on the level of religiosity. First, for those individuals who are already strong in
their religious faith and have a strong sense of belonging, feelings of pride in their
religious group may manifest as feelings of hostility in response to the negative
discourse. Naturally, individuals may become offended by the constant barrage of
negative images and discourse against their religion and will react either peacefully or
violently. Specifically, some individuals may advocate a peaceful approach to social
transformation through preaching; however, others may resort to violent means to
achieve their desired goal. If the latter is chosen, negative stereotypes of Muslims and
Islam will continue. Thus, facilitating knowledge of Islam among the American general
public is crucial in order to avoid such negative responses.
Second, for those individuals who are weak in their religious beliefs, negative
discourse of Islam in the mainstream media may lead some to detach themselves from
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their religious group in order to avoid being categorized as member of this population.
Not having a fit place within a religious community may lead to anxiety and sometimes
resentment of the religious community (Dudley & Laurent, 1989). Specifically, Dudley
and Laurent (1989) explained that such alienation may manifest itself in calm detachment
from one’s religious community, quiet antagonism of one’s religious group, or open
hostility against one’s religious group. Thus, in order for Muslim Americans to maintain
their faith, a sense of belonging and a positive view of Islam in the American Muslim
community could be fostered.

Experience of crisis
The experience of a crisis, specifically one or more terror events was the third
predictor of religious identity. Specifically, the present study found that the experience
of crisis was a significant predictor of religious identity and added to the variance in
religious identity. Self-identification and sense of belonging and affirmation were
stronger predictors of religious identity.

Furthermore, the study found a negative

association between crisis and religious identity. That is, past and present members of
Muslim Student Associations who reported that the experience of a crisis did not
significantly influence their religious identities were more likely to have higher religious
identity. These findings suggest that if one’s faith is strong, it takes more than a crisis
event, even one as horrific as the World Trade Center attacks, to shake one’s faith. This
finding contradicts previous literature on post-Holocaust Jewish identity formation in the
United States which has found that enduring crisis can influence the development of
religious identity (Peek, 2005a). However, it is difficult to compare the Holocaust to the
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September 11 attacks given the extended duration of the Holocaust and the limited
duration of the World Trade Center attacks, even taking into account the enmity towards
Muslims post-September 11. This finding also contradicts Peek’s (2005a) study which
found that September 11 significantly affected religious identity among Muslim
Americans.
This finding yields several possible explanations. First, this may be due to the
fact that a significant amount of time has elapsed between the present study and
September 11, and that the majority of the respondents in the present study were
currently between the ages of 18-24. Thus, participants were in middle school or high
school at the time of the crisis and may have experienced the crisis in a different way
than individuals who were older at the time. Future research should investigate how the
events of September 11 affected different age groups and if any significant differences
are found between individuals who were younger at the time of the crisis compared to
those who were older. Furthermore, due to the elapsed time between the present study
and September 11, 2001, individuals may not recall the effects of the event on their
religious identity or may have changed their views since the crisis. For instance, an
individual may have become more religious directly after the attacks, but returned to their
previous state of religiosity.
Second, unlike Peek (2005a) the present study expanded the concept of crisis to
include more recent events such as the 2009 Fort Hood massacre. However, it was not
found that more recent events had a significant influence on Muslim religious identity
development. This may be due to the fact that none of the recent crisis events were of the

97

same magnitude as the attacks of September 11 and did not have direct implications for
Muslim Americans. For instance, directly following September 11, the Patriot Act was
signed into law and had direct implications for all Muslims living in the United States.
However, similar changes in laws or policies affecting a wide range of individuals have
not occurred in response to the subsequent terror events.
Lastly, the present study did not examine how discrimination and harassment
experienced by Muslims in the post-September 11th environment influenced religious
identity formation. From the finding of the present study, it appears as though simply
experiencing a crisis does not influence Muslim religious identity. This finding leads to
the conclusion that more investigation is needed regarding what it is specifically about a
crisis that leads to the formation of a Muslim identity. It may not be the crisis itself but
the aftermath of the crisis such as the negative portrayals of Islam or the increased
interest in Islam which forces people to re-examine and study their religion. While Peek
(2005a) found that such portrayals and increased interest in Islam influenced Muslim
religious identity, more investigation is needed to learn what other characteristics of crisis
influence Muslim religious identity. It may also be the case that people are able to
separate faith from being the target of bias. Thus, although one may be the target of bias
based on their faith, they are able to distinguish between being treated poorly because of
their religious faith and what they actually believe.

Area of Residence: Suburb
In the first regression model, currently residing in a suburban area was a
significant predictor of religious identity. Specifically, past and present members of
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Muslim Student Associations who resided in a suburb were more likely to have higher
religious identity. However, it is difficult to differentiate between the results of the
present study and previous studies due to lack of details regarding the characteristics of a
suburban area of residence. Peek (2005a) originally found that individuals who resided
in White, Judeo-Christian towns described more frequent demands to fit into the
predominant culture than did those that resided in larger urban areas.

Furthermore,

Jewish identity literature has found that adolescents who lived in predominately Jewish
communities tended to identify more with Judaism (Tannenbaum, 2009). The same was
found with the Bangladeshi Muslim community, in that this community offered
adolescents a place where they are able to freely practice and feel comfortable developing
their religious identity (Chaudhury & Miller 2007). However, despite these findings,
without knowing exactly what it is about these suburban areas that promotes Muslim
religious identity, it is difficult to conclude that the findings support the previous findings
of Peek (2005a), Chaudhury and Miller (2007), or Tannenbaum (2009). However, this
finding suggests that there is something about living in a suburban environment that
promotes religious identity. This raises several interesting areas of inquiry, including the
extent to which homogeneous neighborhoods within the suburbs contribute to the
development of Muslim religious identities, the types of neighborhoods (homogeneous,
heterogeneous) that support the development of a Muslim religious identity, and whether
there are extended Muslim communities within the suburbs that offer individuals a sense
of safety and comfort to develop and enact their religious identities, among others.
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Future research should investigate what characteristics of suburbs promote religious
identity and if the same characteristics promote Christian and Jewish religious identity.
Interestingly, the hierarchical regression model found that when the experience of
crisis was not included, specifically when only self-identification, sense of belonging and
affirmation, and area of residence were analyzed in terms of their influence on religious
identity, there was a negative association between suburban area of residence and
religious identity. That is, past and present members of Muslim Student Associations who
reported living in a suburban area of residence were more likely to report lower religious
identity. However, when the experience of crisis was added to the model, religious
identity increased, suggesting that Muslims returned to their faith. This finding supports
research that has demonstrated that suffering inflicted by catastrophe ultimately leads to
identity construction (Peek, 2005a). Specifically, individuals tend to remember God
during times of adversity; however, in times of comfort and prosperity, they forget Him.
This is especially true in terms of Muslim religious identity development. This belief is
exemplified in the Qur’an which stated, “Whenever affliction touches a man, he prays to
Us, whether lying down on his side, sitting, or standing. But as soon as We relieve his
affliction, he walks away as if he had never prayed to Us for removing that affliction
which touched him” (Malik, 1997, p. 274). Thus, in times when a suburban area of
residence is not afflicted by the experience of a crisis, Muslims tend to stray from their
relationship with their Lord.
However, similar to the findings of Peek (2005a), after crisis is experienced,
Muslims tend to return to, and embrace their religious faith. This finding may also be due
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to the fact that individuals living in suburban environments are more aware of crisis
events due to their perceived sense of security. People moved to the suburbs to escape the
distress and decay of urban environments and to achieve a sense of security that could not
be found in urban areas. Thus, when a crisis occurs, people in the suburbs are more aware
of the repercussions of an event that they moved to the suburbs to avoid. In contrast, the
experience of an urban setting, in terms of population density, diversity, and frequency of
significant events would tend to diffuse the experience of crisis, while people living in
rural areas are far enough removed from the locus of a crisis to be affected.
This finding yields an interesting area of inquiry; the extent to which the
dynamics of the suburbs change after the experience of one or more terror events.
Specifically, future research should focus on the role that the experience of a terror event
plays on suburban life, such as the extent to which religious tolerance changes after the
experience of a crisis in this type of area. Can differences be found between the suburbs,
urban areas of residence, and rural areas of residence? Furthermore, future research
should examine the experiences of Muslim Americans living in the suburbs before and
after September 11th and subsequent terror events to learn what it is specifically about a
terror event that influences one’s religious identity in the suburbs.

Non-significant Factors
The remaining variables, including structured organizational involvement,
religious involvement in ritual practices, family characteristics, peer characteristics, and
the transition to college were not found to be significant predictors of Muslim religious
identity despite their proven significance in the religious and ethnic identity literature.
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Considering the fact that the mean scores for each of the non-significant factors indicated
that participants were active in religious organizations, regularly practiced their religion,
had a strong emphasis placed on religion while they were growing up, interacted with
their Muslim peers, and found college to be an important influence on their religious
identities, future research should distinguish between the four identity statuses to test for
significant differences among the statuses in terms of all these predictors.
Furthermore, future research should refine the predictor variable scales to
examine in more detail each of the non-significant predictors. For instance, in regards to
the religious involvement in ritual practices scale, instead of simply asking if
respondents’ pray the five prescribed prayers, or fast during the month of Ramadan,
questions should inquire about how such practices inhibited or assisted religious identity
development. For instance, did respondents explore the reasons why they were
performing the five prescribed prayers? More in-depth questions regarding these nonsignificant predictors may yield new and different findings.
Implications for Muslim Americans, the American General Public, and MSA’s
The study adds to our present understanding and knowledge of Muslim religious
identity formation in that it re-examined factors previously studied in regards to Muslim
religious identity and new factors that have never been examined in terms of Muslim
religious identity. The study found significant predictors of religious identity that have
not been previously explored in regard to Muslim religious identity and findings that both
support and conflict with the literature on religious identity.
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These results have

implications for Muslim Americans, the general American public, and Muslim Student
Associations.

Muslim Americans
The overarching goal of the research was to examine factors that promote Muslim
religious identity in order to provide researchers with an understanding of what makes a
Muslim distinctly Muslim. Further research on these predictors will provide Muslim
Americans with an understanding of the factors needed to maintain their religious
identities while living in a non-Muslim society. Considering the growing number of
Muslims in the United States, an understanding of these factors is necessary in order to
promote and help sustain Muslims’ religious identities and continue their successful
integration into American society. Furthermore, considering the relationship between
religious involvement and physical health, drug and alcohol abuse, and mental health
(Abu Raiya, 2008), an understanding of these factors may enhance Muslims’ and
society’s well-being. Specifically, there is evidence that religious involvement is
positively associated with indicators of psychological well-being, including life
satisfaction, happiness, positive affect, and higher moral, and with less depression,
suicidal thoughts and behaviors, and drug and alcohol use and abuse (Moreira-Almeida,
Neto, & Koenig, 2006).
Successful integration of the Muslim community has implications for the nonMuslim American population as well. As Bradford (2009) explained, successful
integration in the United States will not only benefit Muslim Americans, but will also
benefit America’s reputation in the Muslim world. Especially important in the post-
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September 11 environment, a better understanding of Muslim Americans and better
treatment of this population in the United States will help Muslims residing in this nation
maintain their religious identities in a Western context. That is, misunderstandings
resulting from conflicting values between western society and Islam will diminish which
will bridge the gap of understanding between Islam and non-Muslim societies.
Furthermore, understanding that such factors as sense of belonging and affirmation
promote Muslim religious identity, such feelings could be fostered in order to avoid
feelings of alienation, hostility, and detachment.
A saying of the prophet Muhammad illustrates how Muslims often feel when
living in non-Muslim societies. Specifically, the prophet noted, “Islam began strange and
shall return strange, so give glad tidings to those who are strange” (al Jawziyyah, n.d.).
In many situations the people that follow the religion of Islam feel a sense of not
belonging, of being out of place, and, in other words, of being strange. This feeling is
exemplified by Muslims living in non-Muslim societies due to conflicting values and
norms with the predominant culture. Research has shown that choosing an Islamic
identity was a way for one Muslim minority population, specifically Moroccans living
the Netherlands, to feel in control and also feel a sense of belonging while living in a
society where they felt like outsiders (Chaudhury and Miller, 2007). Given the findings
of the present study and past findings, it is important for Muslim Americans to foster
such feelings in order to maintain their faith while residing in a non-Muslim society.
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American General Public
As stated previously, the study aimed to bridge the gap in understanding between the
American general public and Islam. Stories of Islamic terrorism have become an all-toofrequent feature of news reports across the country and the world. But these stories do not
capture the complex nature of the religion of Islam. Although there has been increased
familiarity with Islam after the events of September 11 th, it is vital to further increase the
general public’s awareness of what makes Muslims distinctly Muslim. Religious conflicts
often result from misunderstandings and conflicting values. Solving problems generated
by differing values involves ensuring that conflicting groups understand each other’s
views. In order to decrease conflicts arising from misunderstandings and conflicting
values, it is vital to portray an accurate picture of Muslims and Islam.
When the majority culture does not understand how Muslim religious identities are
formed, then there are major deficiencies in understanding what Islam is all about. Thus,
the results of the study facilitate knowledge of Islam by providing the American general
public with an understanding of what it means to have a Muslim religious identity.
Furthermore, understanding the factors that promote Muslim religious identities will help
researchers and policymakers make sense of the ways in which Muslim Americans orient
themselves to one another and how they differentiate themselves from others (Bradford,
2009). Specifically, understanding common factors that promote Muslim religious
identities increases the understanding of the unique characteristics of Muslims and how
these characteristics differentiate them from Christians, Jews, and others.
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Furthermore, the study provides the American general public with the ability to
predict how Muslims will respond to different social situations in the present, and will
allow the public to predict how future generations of Muslims will respond. For instance,
the study found that the experience of one or more terror events significantly predicted
Muslim religious identity and that this experience had a negative association with
religious identity. Thus, if one’s faith is strong, it takes more than a crisis event to shake
one’s faith. Although the religion of Islam was criticized worldwide, Muslims were able
to separate the actions of a few from the true beliefs of billions, and were able to separate
belief from bias and maintained their faith. Thus, we can predict that future generations
will also develop and maintain their religious identities, even during the toughest of
times.

Muslim Student Associations
Unlike previous research, this study of Muslim religious identity found that
participation in Muslim Student Associations was not a significant predictor of Muslim
religious identity. These findings may be in contrast to Peek’s (2005) study and
Chaudhury and Miller’s (2007) study which found that Muslim Student Associations
were considered to be safe havens where adolescents could go and express and develop
their religious identities. The present study failed to address the specific characteristics of
MSA membership that may promote Muslim religious identity, such as open
communication regarding religious beliefs. The structured organizational involvement
scale was limited in depth and focused only on frequency of involvement in MSA
sponsored activities, failing to take into account the specific aspects of one’s involvement
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in such activities. Future studies should investigate, in detail, the specific aspects of one’s
involvement in such organizations to better understand the influence that these
organizations have on Muslim religious identity formation.
Despite the fact that structured organizational involvement was not found to be a
significant predictor of Muslim religious identity, Muslim Student Associations can
contribute to the development of their members’ religious identities by utilizing the
findings of this study. For instance, these types of organizations can advocate for more
positive images of Muslims to be shown in the local and national media in order to foster
positive views of Islam and its followers. This will not only benefit the non-Muslim
population by facilitating knowledge of Islam, but will also provide Muslim Americans
with more positive views of their religion, in turn enhancing their religious identities.
Furthermore, these organizations could ensure that their members feel as though they
belong. Specifically, these organizations could ensure that their members feel like they
are able to develop and express their religious views in a safe and encouraging
environment. Lastly, these organizations could act as support centers for Muslims who
have experienced discrimination and harassment in order to ensure that these individuals
are able to separate the beliefs of their religion from the actions of individuals. This is
vital in order for these individuals to maintain their religious identities during such
difficult times.
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Appendix A
Power Analysis

Data Source
Abu-Rayya and Abu-Rayya (2009)
Correlation between Palestinian identification
and religious identification: Israeli
Palestinians
Abu-Rayya and Abu-Rayya (2009)
Correlation between religious identification
and Israeli identification: Israeli Palestinians

Effect Size

δ

Δ

r = .28
p < 0.001
n = 520

δ = .5833

Δ = .233

r = -.17
p < .03
n = 520

δ = -.345

Δ = .121

r =.52
p < .001
n = 136

δ = 1.2176

Δ = .467

r = .79
p < .001
n = 417

δ = 2.577

Δ = .762

r = .17
p (not
reported)
n = 302

δ = .345

Δ = .121

Phinney (1992)
Correlation between affirmation/sense of
belonging and ethnic identity achievement:
college sample

Phinney (1992)
Correlation between affirmation/sense of
belonging and ethnic identity achievement:
high school sample

Hall and Brassard (2008)
Bivariate correlation between parent support
and achievement status for Latinos
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Data Source

Effect Size

δ

Δ

Hall and Brassard (2008)

r = .15
p (not
reported)
n = 192

δ = .3034

Δ = .102

r = .005
p (not
reported)
n = 302

δ = .01

Δ = .0025

r = .22
p (not
reported)
n =192

δ = .4511

Δ = .172

δ = -.0944

Δ = .047

Bivariate correlation between parent support
and achievement status for Whites

Hall and Brassard (2008)
Bivariate correlation between peer support and
achievement status for Latinos

Hall and Brassard (2008)
Bivariate correlation between peer support and
achievement status for Whites

Madsen and Vernon (1983)
Mean and standard deviation for effect of
participation in campus religious group on
religiosity; status at end of four years; pretest
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FreshmanSenior:
Mean =
32.07
SD = 5.85
N =134
Junior-Senior
Mean =
32.63
SD = 6.04
N = 105

Data Source

δ

Δ

δ = -.1384

Δ = .068

δ = .3242

Δ = .111

r = .09
p (not
reported)
n = 1874

δ = .1807

Δ = .070

r = .34
p < .01
Muslim n
n = 72

δ = .7231

Δ =.277

r = .21
p < .05
Muslim
n = 72

δ = .4296

Δ = .162

Effect Size

Madsen and Vernon (1983)
Mean and standard deviation for effect of
participation in campus religious group on
religiosity; status at end of four years; pretest

Cornwall (1989)
Correlation between education and church
attendance

Cornwall (1989)
Correlation between education and personal
observance

Saroglou and Galand (2004)
Correlation between achieved identity status,
values, and social desirability among Muslim
immigrants after 9/11

Saroglou and Galand (2004)
Correlation between foreclosure identity status,
values, and social desirability among Muslim
immigrants after 9/11
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FreshmanSenior:
Mean =
33.28
SD = 6.76
N =134
JuniorSenior
Mean =
34.22
SD = 6.83
N =105

r = .16
p (not
reported)
n = 1874

Data Source
Krauss, Hamzah, Suandi, Noah, Juhari, Manap,
Mastor, Kassan, and Mahmood (2006)
Regional differences in religiosity among
Muslim youth in Malaysia: Islamic worldview

Krauss et. al (2006)
Regional differences in religiosity among
Muslim youth in Malaysia: Religious
personality

Krauss, Hamzah, Fazilla (2007)
Faith community differences in religious
personality mean score using a Muslim
religiosity scale: Muslim

Effect Size

δ

Δ

r = -4.015
Rural
n = 1003
Urban
n = 665

δ = -.2008

Δ = .096

r = -4.172
Rural
n = 1003
Urban
n = 665

δ = -.2086

Δ = .100

δ = .78

Δ = .220

δ = -.3987

Δ = .132

Mean =
82.17
SD=12.69
Muslim
n = 229
Mean=76.94
SD = 15.61
Christian
n = 36
Mean =
76.94
SD = 15.61
Christian
n = 36

Krauss, Hamzah, Fazilla (2007)
Faith community differences in religious
personality mean score using a Muslim
religiosity scale: Christian

Δ=3.2635/18=.18; sample size: v=188 +2= 190
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Mean =
82.17
SD =12.69
Muslim
n = 229

Appendix B
Survey Instrument, 92-items

Demographics:
1. What is your gender?
a. Male
b. Female
2. What is your age? _____
3. What is your marital status?
a. Single
b. Married
c. Divorced
d. Widowed
4. What is the highest level of education that you have completed?
a. Some college
b. Trade/technical/vocational training
c. College graduate
d. Some postgraduate work
e. Post graduate degree
5. In what type of area would you say you grew up in?
a. Suburban
b. Urban
c. Rural
6. In what type of area would you say you currently reside in?
a. Suburban
b. Urban
c. Rural
7. What is your race/ethnicity?
a. African American
b. African
c. Arab
d. Caribbean
e. European
f. Hispanic/Latino
g. Iranian
h. South Asian (Pakistani, Indian, Bangladeshi, Afghani)
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i.
j.
k.
l.
m.

Southeast Asian (Malaysian, Indonesian, Filipino)
Turkish
White American
Mixed
Other: please specify.

8. Please describe your religious background
a. I was born into Islam
b. I am a convert to Islam
9. In which state do you reside?
10. What is your own yearly income?
a. $0-$29,999
b. $30,000-$69,999
c. $70,000-$99,999
d. $100,000 and above
11. What is your total household income, including all earners in your household?
a. $0-$29,999
b. $30,000-$69,999
c. $70,000-$99,999
d. $100,000 and above
12. Are you currently enrolled in college?
a. Yes
b. No
13. If you answered yes to question 12, which college do you currently attend?
14. If you answered yes to question 12, what is your current college class ranking?
a. Freshman
b. Sophomore
c. Junior
d. Senior
e. Graduate student
15. If you answered yes to question 12, where do you currently reside?
a. On-campus
b. Off-campus
16. If you answered no to question 12, where did you reside while you were enrolled
in college?
a. On-campus
b. Off-campus
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17. Are you currently a member of a Muslim Student Association?
a. Yes
b. No
18. If you answered yes to question 17, please list all colleges/universities in which
you were a member of a Muslim Student Association.
19. If you answered yes to question 17, how long have you been a member of the
Muslim Student Association?
a. Less than one year
b. One-two years
c. Two-three years
d. Four-five years
e. Six years or more
20. If you answered no to question 17, have you ever been a member of a Muslim
Student Association?
a. Yes
b. No
21. If you answered yes to question 19, please list all colleges/universities in which
you were a member of a Muslim student Association.
22. If you answered yes to question 19, how long were you a member of the Muslim
Student Association?
a. Less than one year
b. One-two years
c. Two-three years
d. Four-five years
e. Six years or more
MEASURE FOR RELIGIOUS IDENTITY: BELL MEASURE FOR RELIGIOUS
IDENTITY
Answer choices: Strongly disagree, moderately disagree, slightly disagree, slightly agree,
moderately agree, strongly agree
1. When it comes to religion I just haven’t found anything that appeals to me and I don’t
really feel the need to look
2. A person’s faith is unique to each individual. I’ve considered and reconsidered it
myself and know what I can believe.
3. I have never really thought about “who I am.”
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4. I’ve never really questioned my religion. If it’s right for my family it must be right for
me.
5. I don’t give religion much thought and it doesn’t bother me one way or the other.
6. After considerable thought I’ve developed my own individual viewpoint of what is for
me an ideal “life style” and don’t believe anyone will be likely to change my
perspective.
7. I’m not sure what religion means to me. I’d like to make up my mind but I’m not done
yet.
8. I feel like I am still trying to find out “who I am.”
9. Religion is confusing to me right now. I keep changing my views on what is right and
wrong for me.
10. In finding an acceptable viewpoint to life itself, I find myself engaging in a lot of
discussions with others and some self exploration.
11. I’ve gone through a period of serious questions about faith and can now say I
understand what I believe in as an individual.
12. My parents’ views on life were good enough for me, I don’t need anything else.
13. I am still exploring my faith and I’m not sure where I will end up.
14. I am committed to my religious beliefs and never really had any period of questioning
my faith.
15. I have a few religious beliefs, but I am not committed to any religious tradition and
am not concerned about finding one.
16. My faith is very important to me, and I have never really doubted it.
17. I have a lot of questions about different denominations and faiths, like “Which one is
true or best?”
18. There’s no single “life style” which appeals to me more than another.
19. It took some time and effort, but after wrestling with my faith, I now know what I
believe.
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20. I know what I believe, and even though I don’t believe everything my religious
tradition believes, it’s still a part of who I am.
21. I like my church/religious community, and I have never considered changing
denominations or faiths.
22. I don’t see religion as important to who I am, and I’m not concerned with religion.
23. My religious beliefs are different from others, and I am still forming them.
24. I know “who I am” and I never had to worry about it much.
25. I’ve questioned a lot of things about religions, and I now feel at peace with my faith.
26. I’ve never thought about whether religion is important to me or not.
27. I did a lot of searching and exploring and I now have a good sense of “who I am.”
28. I attend the same church/faith community (or same kind of church) that my family
has always attended, and I’ve never really questioned why.

MEAUSRE FOR SELF-IDENTIFICATION: Salience in Religious Commitment
Scale:
1. My religious faith is:
____ Important for my life, but no more important than certain other aspects of my life
(2)
____ Only of minor important for my life, compared to certain other aspects of my life
(1)
____ Of central importance for my life, and would, if necessary come before all other
aspects of my life (3).
2. Everyone must make very important life decisions, such as which occupation to
pursue, what goals to strive for, whom to vote for, what to teach one’s children, etc.
When you have made, or do make decisions such as these, to what extend to you make
the decisions on the basis of your religious faith?
____ I seldom if ever base such decisions on religious faith (1)
____ I sometimes base such decisions on my religious faith but definitely not most of the
time (2)
____ I feel that most of my important decisions are based on my religious faith, but
usually in a general, unconscious way (3)
____ I feel that most of my important decisions are based on my religious faith, and I
usually consciously attempt to make them so (4)
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3. Without my religious faith, the rest of my life would not have much meaning to it.
Strongly disagree (1); disagree (2); agree (3); strongly agree (4)
Sense of belonging and positive or negative views towards one’s religion measure:
MEIM:
(4) Strongly agree
1.
2.
3.
4.
5.
6.
7.

(3) Agree

(2) Disagree

(1) Strongly disagree

I have a clear sense of my religious background and what it means for me.
I am happy that I am a member of the religious group I belong to.
I have a strong sense of belonging to my own religious group.
I understand pretty well what my religious group membership means to me.
I have a lot of pride in my religious group.
I feel a strong attachment towards my own religious group.
I feel good about my religious background.

Religious involvement in religious practices:
1. How often do you pray?
___Never (0)
___A few times a year (1)
___Several times a month (2)
___Several times a week (3)
___Most of the times the 5 daily prayers (4)
___Five times a day or more (5)
2. How often do you fast?
___Never (0)
___A Few times in life (1)
___A few days of the month of Ramadan each year (2)
___Half to all the month of Ramadan each year (3)
___The whole month of Ramadan each year (4)
___Other religious days or sunna fasts in addition to the month of Ramadan (5)
3. How often do you go to the masjid?
___Never (0)
___A few times in my life (1)
___A few times a year (2)
___A few times a month (3)
___About once or twice a week (4)
___Once a day or more (5)
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4. Except in prayers, how often do you read or listen to the Holy Qura’n?
___Never (0)
___A few times in my life (1)
___A few times a year (2)
___A few times a month (3)
___About once or twice a week (4)
___Once a day or more (5)
5. Except in prayers, how often do you engage in d’iker or tasbih?
___Never (0)
___A few times in my life (1)
___A few times a year (2)
___A few times a month (3)
___About once or twice a week (4)
___Once a day or more (5)
6. Which type of hijab you wear? (for women only)
___None (0)
___One that does not cover all the hair and ears but covers part of the hair (1)
___One that covers all the hair but rest of clothes regular fashions (2)
___One that covers all the hair and the neck but rest of clothes regular fashions (3)
___One that covers all the hair and loose-fitting, opaque clothing (i.e., jilbab, shalwar,
khimar, abaya, etc.) (4)
___One that covers the face (niqab or burqah) (5)
Family Characteristics: Religious Emphasis Scale (Altemeyer, 1988):
0=no emphasis was placed on the behavior
1=a slight emphasis was placed on the behavior
2=a mild emphasis was placed on the behavior
3=a moderate emphasis was placed on the behavior
4=a strong emphasis was placed on the behavior
5=a very strong emphasis was placed on the behavior
1. going to the mosque; attending religious services
2. attending Islamic weekend school; getting systematic religious instruction regularly
3. reviewing the teachings of the religion at home
4. saying “Bismillah” before meals
5. reading scripture or other religious materials
6. praying the five prescribed prayers
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7. discussing moral “dos” and “don’ts” in religious terms
8. observing religious holidays; celebrating events such as Eid al-Fitr or Eid-al-adha in a
religious way
9. being a good representative of the faith; acting the way a devout member of your
religion would be expected to act
10. taking part in religious youth groups
Peer Characteristics: Acculturation Scale for Muslim Americans:
1. What was the religious orientation of the friends and peers you had, as a child up to
age 6?
Almost exclusively Muslims
Mostly Muslims
About equally Muslims and non-Muslims
Mostly non-Muslims
Almost exclusively non-Muslims
2. What was the religious orientation of the friends and peers you had, as a child from 618?
Almost exclusively Muslims
Mostly Muslims
About equally Muslims and non-Muslims
Mostly non-Muslims
Almost exclusively non-Muslims
3. Whom do you now associate with in the community?
Almost exclusively Muslims
Mostly Muslims
About equally Muslims and non-Muslims
Mostly non-Muslims
Almost exclusively non-Muslims
Structured organizational involvement:
1. How often do you go to the masjid?
___Never (0)
___A few times in my life (1)
___A few times a year (2)
___A few times a month (3)
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___About once or twice a week (4)
___Once a day or more (5)
2. Before enrolling in college, did you attend a full-time Islamic school?
Yes
No
3. Before enrolling in college, did you regularly attend a weekend Islamic school?
Yes
No
4. How often do you attend activities sponsored by your local masjid (e.g., Islamic study
classes, youth activities/programs, Arabic classes, sisters/brothers activities/programs,
Quran memorization)?
Very Frequently
Frequently
Occasionally
Rarely
Very Rarely
Never
5. Since entering college, how often do you attend meetings held by or activities
sponsored by the Muslim Student Association.
Very Frequently
Frequently
Occasionally
Rarely
Very Rarely
Never
Transition (College):
1. Compared to your childhood, how would you describe your religiosity since entering
college?
More religious
Less religious
I’ve seen no change
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2. Would you say that college significantly impacted your religious identity?
Yes, it made me more religious
Yes, it made me less religious
No, it did not change my religious identity.
3. In your opinion, how important would you say college was in forming your religious
identity?
Very important
Important
Moderately important
Of little importance
Unimportant
Crisis (terror events):
1. In the post-September 11, 2001, era, how would you rate your religiosity as compared
to before September 11, 2001?
More religious
Less religious
No change
2. Would you say that the experience of a terror event such as September 11 th and
subsequent terror events such as the 2009 massacre at Fort Hood significantly impacted
your religious identity?
Yes, it made me more religious
Yes, it made me less religious
No, it did not change my religious identity
3. In your opinion, how important would you say that the experience of a terror event
(e.g., September 11, 2001, 2009 massacre at Fort Hood) was in forming your religious
identity?
Very Important
Important
Moderately important
Of Little Importance
Unimportant
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4. Did you or your family experience any form of harassment or discrimination following
terror events (e.g., September 11, 2001, 2009 massacre at Fort Hood)?
Yes
No
5. If you answered yes to the previous question, do you feel like you began exerting your
“Muslim identity” more after such experiences?
Yes, I began exerting my Muslim identity more
No, I began exerting my Muslim identity less
No, I did not change the extent to which I exerted my Muslim identity
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Appendix C
Muslim Student Association Email
Dear MSA,
The Prophet Muhammad (peace be upon him) said: "If anyone travels on a road in
search of knowledge, God will cause him to travel on one of the roads of Paradise.”
I am writing you regarding a research project entitled “Muslim religious identity: Factors
that promote Muslim religious identity among college student members of Muslim
Student Associations,” which is being conducted by me. My name is Majdouline Aziz
and I am a doctoral candidate in International Family and Community Studies at Clemson
University in Clemson, South Carolina, and am a member of the Muslim population in
the United States.
The purpose of this research is to explore the factors that promote religious identity
among Muslim American college students who are members of Muslim Student
Associations (MSA). Such factors include, but are not limited to, family and peer
characteristics, sense of belonging to one’s religious group, participation in religious
practices, and religious involvement in structured religious organizations such as Muslim
Student Associations.
Islam is the fastest growing religion in the United States and is poised to displace
Judaism and become second only to Christianity in the number of adherents. This
research will lead to a better understanding of this ever-growing population by helping us
understand how American Muslims develop and negotiate their religious identities in the
present and will allow us to predict how future generations of Muslims will develop and
negotiate their religious identities. Thus, this research will provide the Muslim American
community with a “formula” on how to maintain their faith while living in the United
States.
The purpose of this email is to see if your Muslim Student Association chapter would be
willing to participate in this research. Members would be asked to fill out a web-based
survey that would be sent via email during the spring semester of 2010. Furthermore, if
you think that your MSA chapter would be willing to participate, can you please inform
me of the approximate number of members that are associated with your chapter.
Furthermore, you will be provided with a summary of the results of this research.
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If you have any questions, please feel free to contact me at anytime at
Majdoulinea83@aol.com or at (803)629-7577.
I would like to thank you in advance for taking valued time out of your day to consider
contributing to research designed to ensure Muslim religious identity achievement among
Muslim Americans.
Your response by November 27 would be greatly appreciated.
Thank you, Jazakumullahu Khair (May Allah (God) reward you with blessings),

Majdouline Aziz
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Appendix D
Islam: The Basic Tenets

Islam: The Basic Tenets
Literally translated, the word Islam means submission or surrender to the will to
God (Allah). A Muslim is one who submits or surrenders entirely, mind, body, and soul
to the will of God. Islam is one of the three major monolithic religions. Like Jews and
Christians, Muslims believe in one God, the creator, the sustainer, the ruler, and judge of
the universe (Esposito, 1998). Muslims also believe in Heaven and Hell, angels, the day
of judgment, and the prophets of the Old and New Testaments (e.g., Noah, Moses,
Abraham, Jesus, John the Baptist) (Esposito, 1998). Although Islam was the last of the
three major religions to be revealed, Muslims do not view Islam as a new religion
revealed to mankind (Esposito, 1998). Like Christians who believe that their revelations
were sent to fulfill and complete the revelation of the Old Testament, Muslims believe
that the Prophet Muhammad received his revelations from God through the angel Gabriel
to correct human error that had made its way into the scriptures and belief systems of
Judaism and Christianity (Esposito, 1998). Therefore, from the Muslim viewpoint Islam
is the oldest of all religions because it represents the original message, later distorted by
humans (Esposito, 1998).
In Islamic tradition, Jews and Christians are referred to as “People of the Book,” a
phrase referring to the recipients of the revelation in the form of a sacred text. The sacred
text of Islam, the Qur‟an or “the recitation,” contains the revelations received to the
Prophet Muhammad from God through the angel Gabriel (Esposito, 1998). Prophet
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Muhammad was known to be of a reflective and contemplative nature (Abu-Raiya,
2008). He would frequently withdraw to a cave on Mount Hira, just outside of Mecca,
and spend days and nights in deep mediation and reflection on his life and the troubles as
he saw them within his society (Abu-Raiya, 2008; Hewer, 2006). It was here, at the age
of forty, that, Muhammad received his first revelation (Esposito, 1998). On this night,
called in the Islamic tradition Lailat Al qader (“The Night of Decree”), the angel Gabriel
appeared to the prophet and spoke the single word iqra, which means „recite‟ (Hewer,
2006). Muhammad, frightened and confused, did not know what he was supposed to say,
so Gabriel again said iqra (Hewer, 2006). This time, Muhammad said that he did not
know what he was supposed to recite because he was illiterate (Hewer, 2006). Gabriel
then approached Muhammad and embraced him. When Gabriel stepped back he again
commanded Muhammad, iqra. Muhammad spoke: “Read: In the name of thy Lord Who
created the, Create The man from a clot. Read: And thy Lord is the Most Bounteous,
Who teacheth by the pen, Teacheth man that which he knew not. (“Translations of the
Qur‟an”, n.d. 96:1-5). Over a period of twenty-three years, from Muhammad‟s fortieth
year until his death in 632, the Qur‟ans 114 chapters (or surahs) were revealed to him
(Esposito, 1998). These revelations were originally preserved in oral and written form
and have become central to lives and beliefs of Muslims (Esposito, 1998).
The Prophet Muhammad was sent with the message of Islam during a time in
which the Arabian Peninsula was filled with corruption. The people during that time
worshipped idols and did not abide by the laws of the prophets sent previously (e.g,
Moses, John the Baptist, Jesus). The Prophet Muhammad wanted to bring the people
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back to the worship of one God, which is the main message of Islam. At first, he was
rejected by his own people who refused to believe in the concepts he was preaching.
Alone, he was like a stranger in his own society. He strived to spread the message
eventually becoming successful. His teachings reached all corners of the East, from Spain
to China and can now be found in nearly every country on Earth, with over 1 billion
people following the religion. So what are the main beliefs of Muslims?
Islam has seven articles of faith: the belief in the oneness of God (Tawhid), the
belief in the angels of God, the belief in the revelations (Books) of God, the belief in the
prophets of God, the belief in the Day of Judgment, the belief in predestination, and the
belief in resurrection after death. Islam also has five pillars, or acts of devotion: shahada,
salah, zakah, sawn, and hajj.
The belief in the oneness of God, also known as Tawhid, is the fundamental belief
that there is only one God worthy of worship and the worship of this one true God is the
primary purpose of creation. The greatest sin in Islam, shirk (associating anyone or
anything with God), is the one and only sin that cannot be forgiven (Hewer, 2006).
Ibrahim (1997) states that according to Islamic belief there is “one, unique, unmatched
God, Who has neither son nor partner, and none has the right to be worshipped but him
alone. He is the true God, and every other deity is false. He has the most significant
names and sublime perfect attributes. No one shares His divinity or His attributes” (p
.45). More specifically, Muslims believe that

Allah alone is the Almighty, the Creator, the Sovereign, and the
Sustainer of everything in the whole universe. He manages all affairs. He
stands in need of none of His creatures, and all His creatures depend on
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Him for all that they need. He is the All Hearing, the All-Seeing, and the
All-Knowing. In a perfect manner, His knowledge encompasses all
things, the open and the secret, and the public and the private. He knows
what has happened, and what will happen. His will is above the will of all
his creatures. He has power over all things, and He is able to do
everything. He is the Most Gracious, the Most Merciful, and the Most
Beneficent (Ibrahim, 1997 p. 46).
Muslims also believe in angels. Angels, in Islam, “are spirit beings „created of
light‟ and, therefore, have subtle bodies, which means that they can take on different
forms, appear and disappear and do not eat, drink or reproduce” (Hewer, 2006, p. 78).
Furthermore, Muslims believe that the angels do not have free will; therefore, they
worship only Allah, obey him, and act only by his command (Abu-Raiya, 2008; Hewer,
2006). Although the number of angels and their identities are unknown, several angels
are identified in the Qur‟an including Jibril (Gabriel), the carrier of messages; Mika‟il
(Michael), who guards the places of worship; Izra‟il (Azrael), the angel of death and;
Israfil (Raphael), who will sound the trumpet to mark the Day of Resurrection (Hewer,
2006). Other angels include Munkar and Nakir, who question the dead in their graves,
and the Kiraman Katibin, or the recording angels, who record the deeds of each
individual.
The next article of faith, the belief in the revelations (Books) of God, is the belief
that God has been sending guidance in the form of books since the beginning of time
(Hewer, 2006). Although the number of books is unknown, some of the scriptures are
mentioned in the Qur‟an including al-Zubur, revealed to David, al-Taurah, revealed to
Moses, al-Injil, revealed to Jesus, and al-Qur’an, revealed to Muhammad (Ibrahim, 1997;
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as cited in Abu-Raiya, 2008). Muslims believe that all of these scriptures are in essence
the same, as all taught the Muslim way of life (Hewer, 2006).
Muslims also believe that prophets were sent to all of mankind, starting with
Adam, to deliver the message of God. Prophets, in Islam, exemplify the Muslim way of
life and are to be viewed as examples by humankind on how to live a decent and moral
life.

Muslims believe in the prophets of the Old and New Testaments and others

mentioned in the Qur‟an including, but not limited to, Noah, Abraham, Moses, John the
Baptist, Jesus, Jacob, and Muhammad (Abu-Raiya, 2008). To be a true believer of Islam,
Muslims must believe that Muhammad was the last of all prophets sent by God (AbuRaiya, 2008).

Furthermore, Muslims must believe that all of the prophets and

messengers were created as human beings and none of them have divine qualities
(Ibrahim, 1997; as cited in Abu-Raiya, 2008).
Muslims also believe in the Day of Judgment. According to the Islamic belief
system, at the end of time, all that are living will die when the angel Israfil sounds the
trumpet to signal the resurrection (Hewer, 2006). All will then be resurrected and held
accountable based on their beliefs and deeds (Abu-Raiya, 2008; Hewer, 2006). Muslims
believe that all will stand alone before God. No one will be responsible for the sins of
another and everyone will be presented with their Book of Life, the record of deeds kept
by the recording angels (Hewer, 2006). Each individual‟s Book of Life will be weighed
in the balance of Gods justice (Hewer, 2006). According to God‟s judgment, people will
either be rewarded for their deeds and sent to Heaven (al-Jana) or punished for their
deeds and sent to Hell-Fire (al-Nar) (Abu-Raiya, 2008). Hewer (2006) explains that in
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Muslim belief, “while God is just, God is also merciful and the mercy of God outweighs
God‟s wrath” (p. 86). Hewer (2006) explains that this is exemplified by the Islamic
tradition that on this day every good deed weighs ten times more than every bad deed.
Muslims also believe in predestination (al-Qadar). However, the concept does not
mean that Muslims do not also believe in free will. This is one of the difficult issues that
all religions have to resolve; how to make the human being responsible for his or her own
actions while also maintaining the absolute power of God (Hewer, 2006). Muslims
believe that “instead of putting centre-stage the free autonomy of human beings, Islam
places God there, whose nature is to call, guide, and be merciful towards human beings”
(Hewer, 2006, pp. 81-82).

In other words, Muslims believe that God is a just,

compassionate and merciful God, who only wants the best for His servants and has
provided His servants with the means to live a just and moral life (i.e., guidance through
the revealed scriptures). Therefore, what has been preordained for us by God is always
for the good of the individual, and the only thing that can prevent that good reaching us is
own rebellion (free will) (Hewer, 2006). Hewer (2006) gives an example of how to
better understand the Muslim concept of predestination. He states,
“If I lend my car to my son for the night, provided that I have made sure
that the car is mechanically sound, that my son is has been properly trained to
drive it and that I have given him all the necessary guidance to ensure that he
drives safely, then how can I be held responsible when my son drives too fast into
a bend, loses control and crashes the car? It was not, however, according to my
wish or my good pleasure that he should crash the car—if he had abandoned
himself to my will, he would have been safe. He was responsible for the accident
and one could call it an act of rebellion or disobedience to my wishes” (p. 82).
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However, the only difference between this example and that of God is that Hewer (2006)
could not look into the future and know that his son would speed. God on the other hand
is not limited by time and knows every individuals actions before it occurs. Hewer
(2006) further explains, “Why then did God not prevent my son from speeding? If God
had done so, then my son would have been deprived his freedom to act, which is an
essential characteristic of being human…God wants the freely given obedience of a free
being” (Hewer, 2006, pp. 82-83). Therefore, although God has foreknowledge of all that
will happen, human beings still are given free will to either obey or disobey His
commands.
The last article of faith is resurrection after death. Muslims believe that death is
an inevitable part of life (Hewer, 2006). Muslims believe that after the world ends, all
human beings will be resurrected in order to face judgment. However, life after death
begins as soon as a person enters the grave (Hewer, 2006). At this time, the angels
Munkar and Nakir appear and ask the individual who is their Lord, what religion they
followed, and who was their prophet (Hewer, 2006).

Based on the answers, the

individual either experiences, “a forestate of the joys of heaven or the torments of hell”
(Hewer, 2006, p. 84). More specifically, “if the former, then the grave is held to expand,
to become light and airy and filled with the sweet scents of heaven. If the latter, then the
grave contracts, becomes dark and cold and is filled with the stench of hell” (Hewer,
2006, p. 84).
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Islam also requires certain practices for Muslims: shahada, salah, zakah, sawm
and hajj. Abu-Raiya (2008) explains that these actions are considered to be the “building
blocks” of the Islamic religion.
Shahada, testimony of faith, is the first pillar of Islam. The shahada states that
“there is no true god but Allah, and Muhammad is the messenger (prophet) of Allah.”
This statement is repeated several times a day and serves as a reminder for Muslims that
nothing should get in the way of worshiping the one true God alone (Hewer, 2006). The
shahada has two parts. The first states that there is nothing worthy of worship except
God alone. The second part states that we know that the first part is true because of the
guidance sent by God to the prophet Muhammad (Hewer, 2006).
The second pillar is salat, or the five times each day ritual prayer (Hewer, 2006).
Prayer in Islam is considered the supreme act of righteousness (Abu-Raiya, 2008). AbuRaiya (2008) explains that how to perform prayer in Islam is not up to the Muslim.
Rather, it is a well-defined ritual that follows a prescribed pattern (Abu-Raiya, 2008).
Muslims are to pray five times a day, at dawn (salat al-Fajr), midday (salat al-Zuhr), midafternoon (salat al-Asr), sunset (salat al-Maghrib), and nightfall (salat al-Isha) (AbuRaiya, 2008; Hewer, 2006).

Hewer (2006) explains that salat is meant to offer an

individual a direct relationship with God.
Zakat, or almsgiving, is the third pillar of Islam.

Charity is viewed as an

obligation of the followers of Islam and is built on a foundation of elaborate sets of rules
and institutions which govern charitable giving in Islam (Jassemm, 2006). Theologically,
charitable giving is seen as way of “cleansing one‟s wealth” (Jassemm, 2006, p. 18) due
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to the fact that, “Islam contends that Allah is the owner of all wealth, and human beings
are only His trustees. Wealth belongs to Allah, not the individual. Man must obey the
true owner of this wealth by giving a set portion of it to those in need” (Jassemm, 2006,
p. 18).
Zakat is a process of obligatory redistribution of wealth within an Islamic nation
and/or community (Sawatzky, 2005).

Derived from the verb “zaka”, which means

purification and/or growth, zakat is meant to purify oneself and to restrain one‟s greed
(Benthall, 1999). The overall purpose of zakat is to ensure the doctrine of distributive
justice (Hasan, 2007). According to the doctrine of zakat as described in the Qur‟an and
Hadith, those qualifying to pay zakat must satisfy specific criteria in regards to their
material wealth. Sawatzky (2005) explains that one‟s material wealth must be fully
owned, have real or assumed growth, exceed the minimum threshold and exclude
whatever is used to fulfill one‟s basic needs. There are eight beneficiaries to zakat.
These beneficiaries include the poor, the needy, those employed to administer the zakat
fund, new converts to Islam, those in bondage, those in debt, the wayfarer, and those who
participate in anything in the cause of Allah (Hasan, 2007). Muslims are required to pay
anywhere between 2.5% to 20% of one‟s disposable income and property towards this
Islamic obligation.
Sawn, or fasting, is the fourth pillar of Islam. Sawn is done during the holy of
month of Ramadan (the month in which the Qur‟an was first revealed to the prophet
Muhammad).

During Ramadan, Muslims cannot eat, drink, smoke, or have sexual

intercourse from sunrise to sunset (Abu-Raiya, 2008). Furthermore, during this month,
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Muslims are to abstain from all things ill-natured or of excess.

Abu-Raiya (2008)

explains that “during this month, Muslims increase their prayer and the masjids are well
attended” (p. 147). The month of Ramadan ends with the first of the two Muslim
holidays known as I’id al-fitr.
The last pillar of Islam is the hajj, or pilgrimage. This pilgrimage is to be taken at
least once in a Muslims lifetime to the holiest site in Islam, Mecca. Although this is a
required obligation for Muslims, exceptions are given to those who cannot physically or
financially do so. The hajj is not simply a visit to a holy place or shrine (Peters, 1994).
Rather, Peters (1994) explains that the “Hajj‟s timing is fixed, as are the sequence and
nature of its ritual acts” (p. xxi). Abu-Raiya (2008) explains that “The rites of the hajj
include circling the ka‟aba seven times and going seven times between the hillocks of
Safa and Marwa, as Hagar (Abraham‟s wife) did during her search for water for her son
Ishmael. Then the pilgrims stand together in the mount of Arafat (15 miles from Mecca)
and ask Allah for what they wish and for His forgiveness. The end of the hajj is marked
by the sacrifice festival (I’id Al-Adha), which is celebrated with prayers (Ibrahim, 1997;
as cited in Abu-Raiya, 2008).
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Appendix E
Characteristics of the Sample

Category

Frequency

Percentage

90
103
1

46.6
53.1
0.5

137
34
17
6

70.6
17.5
8.8
3.1

157
34
2
1

80.9
17.5
1.0
0.5

110
39
44
1

56.7
20.1
22.7
0.5

106
15
72
1

54.6
7.7
37.1
0.5

Gender:
Male
Female
Not reported
Age:
18-24
25-29
30 and above
Not reported
Marital Status:
Single
Married
Divorced or widowed
Not reported
Education:
Some college
College graduate
Some postgraduate/postgraduate degree
Not reported
Area of residence (past):
Suburb
Urban
Rural
Not reported
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Category

Frequency

Percentage

99
10
84
1

51.0
5.2
43.3
0.5

136
33
33
42

53.8
14.1
14.1
17.9

4
5
41
2
1
3
99
5
9
10
10
5

2.1
2.6
21.1
1.0
0.5
1.5
51.0
2.6
4.6
5.2
5.2
2.6

177
17

91.2
8.8

Area of residence (present):
Suburb
Urban
Rural
Not reported

Area of Residence (region):
East
Central
West
Not reported
Race:
African American
African
Arab
Caribbean
European
Iranian
South Asian
Southeast Asian
Turkish
White American
Mixed
Not reported
Religious background:
Born
Convert
Not reported
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Category

Frequency

Percentage

160
24
6
1
3

82.5
12.4
3.1
0.5
1.5

52
58
34
46
4

26.8
29.9
17.5
23.7
2.1

153
41

78.9
21.1

23
28
36
35
31

11.9
14.4
18.6
18.0
16.0

154
40

79.4
20.6

Own yearly income:

$0-$29,999
$30,000-$69,999
$70,000-$99,999
$100,000 and above
Not reported
Household income:
$0-$29,999
$30,000-$69,999
$70,000-$99,999
$100,000 and above
Not reported
College enrollment:
Yes
No
Class ranking:
Freshman
Sophomore
Junior
Senior
Graduate student
MSA membership
Current
Past
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Category

Frequency

Percentage

49
43
54
8

25.3
22.2
27.8
4.1

2
9
24
5

1.0
4.6
12.4
2.6

MSA membership (current length of time):
0-1 years
2-3 years
3-4 years
5 years or more
MSA membership (past length of time):
0-1 years
2-3 years
3-4 years
5 years or more
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